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FOREWORD 


1 This volume is the developed outcome of the 

\i lectures delivered in 1923 by the late Professor 
R. D. Ranade for the Rao Bahadur Bapu Rao Dada 
Kinkhede Lectureship Endowment. To quote the 
author himself — “ The three lectures delivered at the 
Nagpur University were later extended to eight at 
^.llahabad and Delhi which constitute Parts IV and V 
; of the book> a portion of the last having been delivered 
i w as a lecture in the Rashtrapati Bhavan in April, 1954, 
under the Presidentship of Dr. Rajendra Prasad. The 
three lectures have been developed into eight in 
order to do justice both to the Nagpur University and 
to myself.” 

,.C 2. The late Prof. Ranade worked so devotedly on 

this book (his daughter, Shrimati Shakuntala Apte, 
^ . tells us) that he “ actually re-drafted a page just eight 
days before his passing away ” ! As Dr. S. Radha- 
krishnan has elsewhere observed, Professor Ranade not 
merely taught Philosophy but lived it. With a 
- confidence born of profound, life-long study of 
Philosophy and Mysticism (ancient, medieval and 
modern ) and of personal spiritual experiences in the 
line of Self-realisation in which he was blessed by the 
grace of his Guru, the author gives his own estimate of 
this book in the following words — “I think the 
present book on Bhagavad-Gita would in no way be 
. less important than either my a Constructive Survey of 
Upanisadic Philosophy which has already been 
' 4 '"~ J published or my work on Vedanta as the culmination 
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of Indian Thought to be published by the Calcutta 
University, the three constituting a modern Prasthana 
Trayx.” 

3. The Nagpur University considers it a great 
privilege to have been called upon to publish this 
volume on “ The Bhagavad-Gica as a Philosophy of God- 
realisation, being a clue through the labyrinth of modern 
interpretations ” by so eminent a philosopher-saint as 
the late Professor R. D, Ranade. The publication of 
this volume has been considerably helped by the 
generous financial assistance from the University Grants 
Commission. Friends and students of the late Professor 
Ranade have given their unstinted assistance and 
cooperation in seeing this book through the press and 
the University acknowledges its debt of gratitude 
to them all — particularly to Prof. N. G. Damle, 
Shri W. T. Apte, Prof. V. P. Bokil, Prof. T. K. 
Deolalkar, and Prof. R. D. Wadekar as also to 
Shri M. H. Nagpurkar, Prof. B. R. Kulkarni, Shri 
G. V. Tulpule and Shri D. P. Shintre. Thanks are 
also due to the Arya Bhushan Press, Poona, for bringing 
out this volume expeditiously in a neat and careful 
manner. 




Rama - Navami 
17th April 1959 


G. B. BADKAS, 
Vice-Chancellor, 
Nagpur University. 
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THE BHAGAVADGITA 

AS A 

PHILOSOPHY OF GOD-REALISATION 

BEING A CLUE THROUGH 
THE LABYRINTH OF MODERN INTERPRETATIONS 




GENERAL INTRODUCTION 


The question of the supreme teaching of the 
Bhagavadglta has engaged the attention of scholars 
throughout the centuries. As the title of the present 
work will show, God-realisation according to us is the 
supreme teaching of the Bhagavadglta^ This has not 
been properly insisted on by any of the great scholars 
that have gone by. We shall see presently how both 
in ancient and modern times they have produced a 
labyrinth out of which the only way to escape is by 
holding securely in our hands the thread or clue of God- 
realisation. 

The present work is divided into five parts. The 
first part deals with the ancient systems with which the 
Bhagavadglta comes into relation. The second part deals 
with the thought of the middle ages where we find the 
great Vedantic scholars and spiritual teachers throwing 
light on the meaning of the Bhagavadglta. The third 
part deals with a veritable labyrinth that has been 
produced in the interpretation of the Bhagavadglta by 
modern scholars during the last century and a half. The 
fourth part deals with our solution of the problem in 
terms of contemporary thought and mode of procedure. 
The last part deals, in a general way, with the conception 
of the Sublime which has been outlined in the Bhagavad- 
glta and which has assumed great importance with 
eminent European philosophers, linking it up with the 
conception of the Divine. 

It will be necessary for us here to cast a glance at 
the main points of discussion in these five parts in order 
that the reader may be able to appreciate belter the 
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entire argument of the work. The first part will deal 
with the Upanisads, the Samkhya-Yoga and the Brahma- 
sutras. Particular attention is drawn in the Upanisad 
Section to the realisational value of the Ida, to the reality 
of the P svattha in the Katha as against its unreality in 
the Bhagavadgxta, and to the prototype of the Visvarupa 
of the Bhagavadgxta in the Mundaka. 

Under Samkhya and Yoga we are pointing out how 
the word Avyakta, used by the Upanisads and the 
Samkhya philosophy to designate Prakrti, has been used 
by the Bhagavadgxta to designate Aksara Purusa or 
Paramagati, how the Trigunas play no less an important 
part in the Bhagavadgxta than in the later Samkhya 
philosophy, having their physiological correspondence 
with the cerebral, cardiac and muscular functions, and 
lastly, how the word Kaivalya has been used to indicate 
Isolation in Samkhya, Vision of the Self by the Self in 
Yoga and Unison in Vedanta. 

In regard to the Brahmasutras and their relation to 
the Bhagavadgxta, this much is certain that there is inter- 
quotation and inter-reference. It is evident that the 
Brahmasutras do refer to the Bhagavadgxta in that famous 
Sutra 3Tcpqrq^SF<T and that the Bhagavadgxta refers 
to Brahmasutras in the expression but what 

Brahmasutras it refers to cannot be determined. Hence 
the question of the priority or posteriority of the 
Bhagavadgxta and Brahmasutras remains a very d iffi cult 
problem to solve. 

Part II of our work deals with the main points of 
discussion between the great Vedantic commentators 
such as Samkara, Ramanuja, Madhva and Vallabha, as 
well as with that eminent mystical exponent of the 
Bhagavadgxta, Jnanesvara, who might easily be regarded 
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GENERAL INTRODUCTION 

as the greatest commentator on the Bhagavadgxta that has 
ever lived. The three principal problems from the 
Vedantic commentators with which we shall be dealing: 
are the nature of the Absolute or God, the character of 
Asat or Not-Being, which they interpret variously, as 
well as the meaning of Naiskarmya or transcendence of 
actions which also they interpret differently to suit their 
own philosophical convenience. 

Under Jnanesvara we shall see particularly how he 
discusses poetico-philosophically the nature of the 
Absolute which he likens to the Cit-Surya, his analysis 
of the principal mystical emotions which is a contribution 
to the psychology of religion, as well as his greatest con- 
tribution to thought, namely, his doctrine of asymptotic 
approximation to Reality, which is a veritable landmark 
in the history of the philosophy of mysticism. 

Part III and Part IV constitute the central portion 
of our work. Part III discusses the chief doctrines about 
the interpretation of the Bhagavadgxta that have been 
advanced by scholars during the last century and a half, 
while part IV deals with our examination of them ex- 
pressed in terms of contemporary thought and modes of 
reasoning. We shall begin part III with the consideration 
of the interpolationist theories of Garbe, Holtzmann 
and Otto, each scholar coupling his interpolationalism 
with a philosophical theory of his own, namely, theism, 
pantheism and holy-ism. Dr. Bhandarkar’s devotionalism 
is a very mature product, concerned with the investi- 
gation of Aikantika Bhakti in the Narayaniya and its 
parallel in the Bhagavadgxta. In addition, he has the 
credit of disproving the theory of Christian influence on 
the Bhagavadgxta by his investigation into inscriptional, 
historical and philological evidences. The theory of 
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Christian influence on the Bhagavadgita was put forth 
by three great Christian scholars, Weber, Lorinser and 
Lassen; but Farquhar was inclined to take a saner and 
a more sympathetic view of the philosophies and reli- 
gions of other lands than his predecessors. Lokamanya 
Tilak was concerned primarily to show the superiority 
of Karma to Jnana, Bhakti and Yoga. In regard to the 
first, by his theory of fRlfR and by his sympathy 
with the theory of he tries to prove the 

superiority of Karma. In regard to the second, he tells 
us that the essential nature of Bhakti consists in doing 
actions in a devotional spirit, while in regard to Yoga, 
he tells us that no real Karma is possible unless we 
possess the Yogic equanimity. With regard to Mahatma 
Gandhi’s doctrine we know how he defines Anasakti as 
the central Sun round which revolve the three planets 
of devotion, knowledge and works — Bhakti, Jriana and 
Karma — while he regards Ahifnsa itself as an aspect of 
Anasakti. His analysis of Anasakti is remarkable in re- 
solving it into three component parts of desireless action, 
dedication and surrender. Under the theories advanced 
by some other modern eminent thinkers, we have the 
doctrines of socio-theism, triune unity and the world as 
a puppet-show as the essential teaching of the Bhagavad- 
gita. Dr. Otto’s doctrine of Numenism is based on the 
conception of the Numen which means supernatural 
divine power, the Is vara of the Bhagavadgita in his 
scheme being wholly transcendent, and pre-determination 
arid instrumentalism being the two foci round which 
Numenism moves. Finally, in Aurobindo, we find the 
doctrine of ascent of matter into spirit, of which his 
doctrine of Avatara is a specification, as well as his inter- 
pretation of the Gnostic Ideal which claims our sympathy. 
In regard to the Bhagavadgita, he puts forth certain 
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doctrines which might to all appearances look heterodox, 
but which might be supported by the Absolutistic phi- 
losophy, namely, doctrines such as those of the Bhaga- 
vadgita not being a book of ethics at all but of spiritual 
life, of the impossibility of all desireless and disinterested 
action, and of the abandonment of all standards of duty 
in favour of the supreme duty of self-surrender. When 
we consider all the above different interpretations of the 
Bhagavadgita, we might easily find ourselves perplexed 
and may not know how to escape from this labyrinth. 
Is there a clue which might enable us to come out of it ? 

Part IV deals with our own constructive effort for 
the interpretation of the Bhagavadgita in terms of the 
supreme clue of God-realisation. The clue has been 
missed by the great interpreters of the past, and hence 
we lay stress on it in terms of contemporary thought 
and ways of reasoning. We shall speak first of the 
antinomies in the Bhagavadgita as in Kant. We shall 
find almost the same antinomies in the Bhagavadgita, 
namely, those concerning God, the world and causality. 
Then we proceed to a discussion of the Categorical 
Imperative in the Bhagavadgita as in Kant, namely, duty 
for duty’s sake, its three specifications here being those 
of non-attachment, skill and sacrifice ( aiw, and 
)« In regard to Super-moralism, which is a favourite 
doctrine with certain eminent modern moralists, we shall 
find that the Bhagavadgita advises us to rise above 
qualities and actions and to reach ffirjFT and%s*F*T, while 
in regard to Beatificism, it gives us an insight into the 
relation of beatification to equanimity, at the same time 
suggesting that beatification is itself Brahman. So far as 
the criteria of the reality of God-experience are con- ' 
cerned, three very important criteria emerge from the 
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Bhagavadgita — supersensuousness, central initiation and 
continuity, which might easily be regarded as a great 
contribution to psycho-epistemology. As regards the 
method of meditation, the Bhagavadgita makes original 
suggestions in respect of meditation on metaphysical con- 
ceptions, such as the Sutra, Vaisvanara and Tajjalan, as 
well as on moral and social virtues. Finally, in regard 
to the Sublime Vision of God, which is the supreme goal 
according to the Bhagavadgita, we find in the description 
of the experiences such as those of splendour, 

wonder, terror and joy, which link it up with a universal 
philosophy of the Sublime. 

Fart V deals with the relation of the Sublime to 
the Divine. We will show here how the Sublime leads 
to the Divine, taking illustrations from metaphysics, 
science and morality, thus supporting the upshot of the 
teachings of the Bhagavadgita which we have noticed 
at the end of the last part. ( 1 ) Under metaphysics, we 
deal with Otto, whose ‘ Idea of the Holy ’ puts forth the 
doctrine of the Mystenum Trimendum and regards the 
Numinous as a complex of the feelings of mystery, 
wonder, power, terror, reverence and joy, which are 
closely allied to the feelings expressed in the eleventh 
chapter of the Bhagavadgita referred to at the end of the 
last part. Then we pass on to Kant who has done more 
for the Sublime than any other philosopher and whose 
Critique of Judgment is almost the final word about the 
nature of the Sublime. We disagree with him a little, 
however, when he puts the Sublime in between taste 
and teleology, while we regard the Sublime as higher 
than teleology. His classical distinction between the 
mathematical Sublime and the dynamical Sublime is 
illustrated in the universe in the distinction between 
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magnitude and force; but greater than any other force, as 
Kant tells us, is the force of inner consciousness, 
Anaximander, a great ancient Greek philosopher, has 
already linked up the questions of the Infinite and the 
Divine, the Apeiron and the lb TUion. ( 2 ) After the 
treatment of the Sublime in metaphysics, we go on to 
its treatment in the realm of science, taking examples 
from geology, meteorology and astronomy where respec- 
tively the phenomena of the earthquakes, the Aurora 
Borealis and the heavenly alligator are supurb illustra- 
tions of the Sublime in nature. ( 3 ) Finally, we proceed 
to the Sublime in morality. No greater statement has 
been made by Kant than when he says that there is 
nothing more sublime in the world than the moral. This 
is, of course, in his early works, the three Critiques. But 
when we come to his Opus Postumum, a posthumously 
published work, we find statements which are incom- 
parably higher than what we find in the Critiques 
referred to. Here he demolishes his old conceptions of 
the Summum Bonum and the Categorical Imperative. 
The Summum Bonum, he tells us here, cannot lead us 
to God ; it remains only a conception. The Categorical 
Imperative instead of remaining a nudity is here regarded 
as the Command of the Inner Being, the voice of the 
Imperantis who holds universal sway. And finally, 
‘ what is strangest of all ’ he tells us in cryptic terms, 

‘ I am myself this Being We thus see how the ideas 
of the Sublime, the Moral and the Divine may be 
connected together in any great system of philosophy. 
We shall show how these are connected together in the 
development of the doctrine of the Bhagavadgxta. 




PART I 


THE RELATION OF THE BHAGAVADGITA 
TO THE ANCIENT PHILOSOPHICAL SYSTEMS 




CHAPTER I 


THE RELATION OF THE BHAGAVADGITA 
TO THE UPANISADS 

The Upanisads have been veritably the source of 
the teachings of the Bhagavadgita. The Bhagavadgita 
is indebted to almost all the Upanisads in this connection. 
It will not be possible for us to do justice to this multi- 
ple indebtedness. We shall confine our review to the five 
Upanisads, namely lia, Katha, Mundaka, Chandogya and 
^vetasvatara. The relation of the Bhagavadgita to the 
Nrsimha-Uttara-Tapanlya Upanisad will be dealt with 
later in the course of this work. 

Isopanisad 

The first point to be noted in connection with the in- 
debtedness of the Bhagavadgita to the Isopanisad consists 
in the teaching by the Isopanisad as regards activism. It 
has, however, been further developed by the Bhagavad- 
gita. The Isopanisad does make mention of non-conta- 
mination by action; but the further teaching of 
autonomy, which we find in its developed form in the 
Bhagavadgita, is its original contribution to thought. 
The Isopanisad tells us 

^Hrfot hsTiRwct *rcr: i 
csn? q ^ ii Isa. Up. 2. 

It tells us that we are born here below in this mortal 
world in order to do action. But we should also see 
that we do not become entangled in it. The conception 
of autonomy in the Kantian sense was developed long 
ago in the Bhagavadgita. We know from the Bhagavad* 
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gita, for example, that we should do our duty for duty’s- 
sake: 

WT FWT I XVIII, 9. 

This is its contribution to the philosophy of activism. 
In fact, the isopanisad supplies the basis of activism to 
the Bhagavadgita, upon which it erects the structure of 
autonomy. 

The second point of connection between the 
Isopanisad and the Bhagavadgita is that even though 
there are some passages referring to self-realisation in 
the Bhagavadgita, we find the doctrine of self-realisation 
almost in its full-fledged form in the Isopanisad. It is 
indeed far higher in realisational value than the Bhagavad- 
gita. Look at this verse : — 

ct^jcr cpfotcr ci5[%$ | 

erapa^T wm sferer w: w I&. Up. 5. 

“ It moves and it does not move ; it is far and it is 
near ; it is both inside and outside ; it is both transcendent 
and immanent.” According to Isopanisad, all such con- 
tradictions are reconciled in self-realisation. There is 
another verse in that Upanisad which tells us how its 
author was first able to see the lustre of God, then the 
Form of God, and finally to identify himself with that 
Form. 

gw terfa i 

Isa. Up. 16 r 

In fact, this doctrine of lustre, form and the identity of 
the Form with one’s own self has been excellently stated 
in the Isopanisad. 

Kathopanisad 

One of the most striking ideas that we find in the 
Bhagavadgita, namely, the idea of Asvattha in the 
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fifteenth chapter of that work, owes its origin and 1 
inspiration to the Katha, where we have that famous- 
verse : 

C% 1 # epr ^ II Katb. Up. II, 6. 1. 

But there is one fundamental difference between the 
descriptions of the Asvattha in the Katha and in the 
Bhagavadgxta. In the Bhagavadgxta we read, 

XV, 1...3. 

It is the business of man here below to cut down this 
tree of unreality. In fact, the Asvattha is the tree of 
unreality and equivalent to Samsara in the Bhagavadgxta.. 
On the other hand, to the Kathopanisad the Asvattha is 
real and is equivalent to Brahman. We have a conception 
of Igdrassil, or the ash tree, in the Scandinavian mytho- 
logy where we are also told that it is our business to cut 
down that tree. The ash tree is not far different from 
the Asvattha. So there is a parallelism between the 
Bhagavadgxta and the Scandinavian mythology rather 
than between the Bhagavadgita and the Kathopanisad.. 
How this change was made from the reality of the 
Asvattha to its unreality is hard to comprehend. Never- 
theless, the stand-points of the two are different, and 
just as it is true to say that the World is God, and also 
in a sense it is true to say that the World is not God. 
similarly support for the one may be found in the 
Kathopanisad and for the other in the Bhagavadgxta. 

Mundakopanisad 

The Mundakopanisad supplies us with a conception 
which assumes very great importance in the Bhagavad- 
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gita. It is the idea of the Visvarupa, which probably 
first originated with the Purusa-Sukta. The Mundaka 
Upanisad developed it a little more, while it was fully 
developed later on by the Bhagavadgita. The Purusa- 
Sukta talks of 

*sRpn wrU srrawjt: i 

qq$qf #rnrqr #$sq*qqq ii 

while in the Mundaka we read 

arifrfef, Wf, !%*• ^ ^r: l 

mw- W( rq^q, q^qf qM $q 11 

Mu. Up. II, 1. 4. 

This, in fact, is in miniature a description of the Visva- 
rupa of the Bhagavadgita. We are told here how the 
eyes of the Visvarupa are the sun and the moon, the ears 
are the quarters and his speech the Vedas. Further, the 
head is supplied by fire and the earth supplies the feet. 
The wind constitutes the Prana of that Visvarupa, while 
its heart is made up by the empyrean. In this way, we 
have a miniature description of the Visvarupa in the 
Mundaka which we find more fully developed in the 
Bhagavadgita. 

Secondly, in the Mundaka we have a very fine 
description of the antinomy between ritualism and non- 
ritualism, which also we find later in the Bhagavadgita ; 
and the most wonderful thing is that the descriptions in 
the two works are in close proximity to each other. 
Thus, in the Mundaka we find a passage, 

cf^cicflcq qjqM writ qpqq^qsniq qpT *rrttr i 
qpqpqrq iqqq scqqnqr qq q: q*qr: gpw <5t% n 

Mu. Up. I, 2. 1. 
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exhorting us to do sacrificial action. In contrast to this 
and immediately following upon this in the same chapter 
is the passage : 

3t?sf w i 

gsr it u 

Mu. Up. 1, 2. 7. 

which exhorts non-ritualism and tells us that while a 
life of sacrifice is destined to lead us from existence to 
existence, a life of contemplation takes us towards God. ' 
The essence of the teaching is that we cannot find reality 
in the Mantras. They are merely rafts which are likely to 
sink in the ocean of life. Therefore, we must hold on to 
the steers-man, namely, God, who will take us to the 
other shore. In the Bhagavadglta also we have two similar 
passages, flfw: *M2 WTRT: I B.G.III,10., where 

sacrificial life is exalted and qii%T JJMcri qH | 

B. G. II, 42., where the sacrificial life is condemned, and 
we are told that the spiritual life is much higher than 
the sacrificial life. In fact, sacrificial action will lead us 
nowhere. We must resort to God in order to be able to 
reach our highest ideal. 

Chandogya Upanisad 

A striking illustration of the indebtedness of the 
Bhagavadglta to the Upanisads occurs in the Chandogya 
Upanisad, in a passage of extreme difficulty which it is 
not possible to solve satisfactorily. Let us quote the 
passage from the Chandogya Upanisad we are referring 
to : 

3TI1WW I ...m 

I Cha. Up. Ill, 17. 6 & 4. 


B. 2 
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Now look at the proper names and expressions that 

occur in this passage. First comes Ghora Angirasa, then 

Krsna as the son of Devaki : then follows the mention of 
• ♦ * * 

the five virtues— wp, ®|#r, STlfflT and ; then 

the Upanisad speaks about the spcfifoT ( the time of 
death ) ; and finally, about the three ideas involved in 
sp^cfTfft, to which a man must 

resort at the time of death. 

Now let us see how there is a connecting link 
between the Chandogya on the one hand and the Rgveda 
on the other. In fact, the passage from the Chandogya 
is so full of mystery that it may not be possible for any 
one to solve it. If we consider the connection of the 
Chandogya with the Rgveda, we shall see that Krsna is 
already mentioned twice in the Rgveda as a Rsi in a 
hymn to the Asvins. Let us quote these verses in full : 

m srr i n 

w 3TR#T fwppi ’FT I FfoW <flcT^ II 

Rg. I, 116 . 12 . 

Then secondly, this Rsi, Krsna, is called Angirasa in 
the Anukramanika of the Rgveda. We are not yet 
told that he had anything _to do with Ghora, or how 
he was related to Ghora Angirasa. But that Krsna is 
called an Angirasa is enough_ for our present purpose. 
Finally, the name Ghora Angirasa itself occurs in a 
passage of the Rgveda, in the Hymn to Sarama where 
Sarama says : 

Fjf ^ 'Tf %: i 

Iff sttr: u Rg. x, 108 - 10 . 

“It is only Indra and Ghora Angirasa that know; I do not 
know either brotherhood or sisterhood.” So, if we put’ 
hese passages together, we shall see that Krsna, who 
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was a Rsi, was known at jthe time of the Rgveda and 
also that he was called an _Ahgirasa in the Anukramanika, 
while the name Ghora Angirasa has been particularly 
mentioned in the hymn to Sarama,.(f(ff ^ snfcqq). We 
can also see from these references that Krsna and Ghora 
Angirasa are mentioned in the Rgveda, while the 
Chandogya puts them together and establishes a relation- 
ship of disciple and teacher between Krsna on the one 
hand and Ghora Angirasa on the other. The Chandogya 
also adds the word Devakiputra which takes one to the 
Mahabharata or the Bhagavadglta. 

We know nothing about Devakiputra Krsna in the 
Rgveda and hence arises the liaison of the Chandogya 
with the Bhagavadglta. In this connection there are three 
important points to be noted. In the first place, the same 
virtues which have been mentioned in the Chandogya 
are also mentioned in the Bhagavadglta. cT<7*[, 5R, 
arffflr and of the Chandogya have been mentioned 

in the sixteenth chapter of the Bhagavadglta : — 

a#ir ii XVI. 1-2. 

Now all the five virtues of Chandogya have been men- 
tioned here, but there is a little difference. The three 
virtues, Arjava, Ahimsa and Satya, occur exactly in the 
same order and Dana and Tapas interchange places. 
There are certain other virtues mentioned in the 
Bhagavadglta, which we do not find in the Chandogya, 
such as 3[JT, qf and But that the five principal 

virtues of the Chandogya have been mentioned in two 
consecutive lines of the Bhagavadglta is a wonderful 
resemblance. It is beyond question that the Bhagavad- 
glta was indebted to the Chandogya for the conception 
of these five virtues. 
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Secondly, the Chandogya tells us that at the time of 
death ( sMifcSWre; ), we should meditate on the three con- 
ceptions, spspiM, In fact, this con- 

templation is bound to be idealogical. On the other 
hand, we are told in the Bhagavadglta that at the time 
of death we should meditate on OM as a symbol of God 
( 3 f ^ ) VIII, 13. So even though there is no 

identity between the ideas and the Mantra, the concep- 
tion of meditation on some symbol of God at the time 
of death is common to both. 

Thirdly, and this is a very important and new point, 
the Gita also extends a friendly hand to the Chandogya. 
The Bhagavadglta calls Samaveda the highest of the 
Vedas. This is a very peculiar statement ; for, before 
this and even after this, the Samaveda has not been 
regarded as the highest of the Vedas, and yet the Bhaga- 
vadglta chooses to call it so : X, 22. And 

when we remember that the Chandogya is an Upanisad 
of the Samaveda, and also that the Bhagavadglta speaks 
about pcflW cRT SRR X, 35., it is clear that the author 
of the Bhagavadglta had a soft corner for both the Sama- 
veda and the Chandogya, and consequently the perfect 
liaison of the Bhagavadglta with the Chandogya is clearly 
proved. 

f 

Svetasvataropanisad 

Finally, we shall see how much the Bhagavadglta is 
indebted to the ^vetasvatara Upanisad for its Yogic 
teachings. In fact, the ^vetasvatara Upanisad might be 
regarded as giving us one of the most important descrip- 
tions of Yoga that have been made. In about nine or 
ten verses it describes all the conditions that are required 
for perfection in Yoga. The Bhagavadglta has been a 
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popular summary of this description, while the £vetasva- 
tara Upanisad might be regarded as supplying these ideas 
even to the great Patahjali. We know in the sixth 
chapter of the Bhagavadglta how much and in what terms 
it describes the practice of Yoga. Let us see how this 
teaching is indebted to the original teaching of the £ve- 
tasvatara ( II, 8-14 ). In the first place, the fwetasvatara 
tells us that we must select a proper place for meditation 
( I ). Then it tells us to hold 

the body erect, especially its three parts, chest, neck and 
head ( SKR4 ). Thirdly, it advises us to 
control our breath ( ipfm ). Not merely this, it 
tells us further that our senses must be regulated by our 
mind ( RTOT ). Further, when this system 

of Yoga is being practised, there are certain early 
physiological effects 1 — lightness of body, healthiness 

), beautiful colour of the body, a sonorous voice 
( ^ ) and so on. Also we are told how 

the practice of Yoga enables us to conquer both disease 
and old age ( ft cF4 Mr =t SRI ). It also talks of the con- 
quest of death ( ft fcf: ) ; but this is no simple matter. 
Further, we are let into the secret of early mystical ex- 
periences, such as those of ffifK, and 3FF5. Two 

other kinds of early experiences also are mentioned, 
which are not so well known, namely, Anil or wind, 
and Asani or thunderbolt. These experiences make an 
appeal to senses other than that of vision. Anila, for 
example, refers to the touch sense, and Asani to the 
organ of audition. Further, the acme of spiritual life is 
obtained by the Yogic process, when the Yogin is able 
to visualise his own Self ( Mm 

Clefts l cnrwFRcM *TTOT^ff W, fcIRT wr I %e. 

Up. II, 14.). It is a very fine Form, full of lustre, which 
appears to the vision of the Yogin, and when he has seen 
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this Form, he experiences his ultimate identity with that 
Form. By the self he is able to reach the Brahman — • 
h He finds an equation between the 

two as in the expressions cTfqqit and j and to him it 
is a matter of experience reached through Yogic process 
and not intellectually. We see here how all these stages 
■of Yogic development have been mentioned by the 
^vetasvatara : the place, the posture, the breath, the sense- 
control, the physiological effects, the conquest of disease 
and old age, the early mystical experiences, the vision of 
the Self, and the ultimate identity of Self with God. It 
is needless for us to point out how the Bhagavadglta 
takes up many of these ideas and weaves them into its 
system of Yoga which is known to all the students of 
that great work. 


CHAPTER II 


THE RELATION OF THE BHAGAVADGITA TO 
SAMKHYA AND YOGA 

We have hitherto seen the relation in which the 
Bhagavadglta stands to the Upanisads. We shall now 
consider how it is related to Samkhya and Yoga on the 
one hand and to the Brahmasutras on the other. The 
Brahmasutras were later commented on by great com- 
mentators. So we shall also have to discuss the relation 
of the Gita to the interpretations of the great Vedantic 
commentators. In the Upanisads, in the Bhagavadglta 
and even in later works all the three systems of Samkhya, 
Yoga and Vedanta were in a state of fusion. The lines 
separating them were not clearly demarcated. These 
systems had run into each other and as there had been 
no definite systematization, there were many overlap- 
ping ideas in the three systems. The philosophic develop- 
ment proper of these systems came on later. So when 
we are dealing with the relation of the Bhagavadglta to 
Samkhya, Yoga and Vedanta, we are not only to consider 
its relation to the systems as then prevalent, but also 
to devote some attention to their later developments. 

Samkhya and Yoga 

We have said above that before the time of the 
Bhagavadglta and even at the time of the Upanisads, 
Samkhya and Yoga had been fused together. When the 
Bhagavadglta speaks of the ultimate identity of Samkhya 
and Yoga, it is not in the sense of mere identity of 
linguistic expressions. It is a conceptual identity, which 
the Bhagavadglta points out between Samkhya and Yoga. 
The Bhagavadglta says that the seer is he who regards 
Samkhya and Yoga as one and identical. 
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i# qfcq #t q: q *Rqfir i V. 5. 

Now this doctrine of identity of Samkhya and Yoga is 
based upon certain conceptions. The word Samkhya it- 
self is derived from the word Samkhya, which 
means either to enumerate or to reason. When the 
twenty-five principles were enumerated later, the 
system came to be called Samkhya. When reason 
was at the back of these principles, it was also called 
Samkhya. Reasoning, knowledge, intellect — all were the 
aspects of Samkhya philosophy as it was later developed. 
When the author of the Bhagavadglta talks about Yoga, 
he has also three different conceptions in his mind. 
First, Yoga means power ( q?q ^ Secondly, it 

means the process of meditation which is its proper 
meaning ( sqfaqrcft %qRqrq5pfr ). Thirdly, the 
Bhagavadglta uses the word Yoga in the sense of action 
( almost in the sense of Karmayoga. 
It is their identification which the Bhagavadglta points 
out. Samkhya as philosophy and Yoga as activism are 
reconcilable, if we ultimately find a common basis for 
them. The basis is as follows : The Bhagavadglta de- 

fines Samkhya as the path of knowledge, which involves 
renunciation ; it defines Yoga as the path of action 
which involves disinterestedness. Now renunciation and 
disinterestedness are identical, says the Bhagavadglta. 
We must not divorce Samkhya from Yoga or Yoga from 
Samkhya. The two run into each other. In fact, the 
relation of Samkhya to Yoga is ultimately like the 
relation of philosophy to mysticism. 

Mahat 

One of the fundamental teachings of the later 
Samkhya philosophy is the doctrine of Mahat. The 
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Mahat was the first evolute from Prakrti — 

: gw. It is also identified with Buddhi, thus- 
involving an identification of the cosmic and psychic 
principles. In these two principles there is no mere 
parallelism, as in Spinoza, but a veritable identitate 
philosophy. This is the fundamental position of the 
later Samkhya. When the Bhagavadgita talks about 
XIV, 3., Mahat might be taken either as 
adjectival to Brahman, or in a substantival sense in 
apposition to or identical with Brahman. But the 
Bhagavadgita also speaks of Purusa as sowing seed -in 
Mahat ( crfm ^qRf* ). Prakrti refuses to play this 
part, because she disappears as soon as the Purusa looks 
at her as a spectator. What is of consequence, therefore, 
in this connection is the Mahat. The Purusa sows the 
seed in the Mahat and from that arises the entire world. 
This is, of course, the conception of the Bhagavadgita, 
which was later developed systematically by the 
Samkhya philosophers, identifying Mahat with Buddhi, 
which implied the identification of the cosmic and 
psychic principles. 


Avyakta 

The second important principle in the Samkhya 
is the conception of Avyakta. Of course, this is not 
technically recognised as such by the Samkhya philoso- 
phers ; but it means Prakrti as we shall see presently. 
In the first place, this conception of Avyakta is familiar 
to the Upanisads. The Upanisads interpose Avyakta 
between Mahat on the one hand and Purusa on the 
other ( qfcr. iRgsgfcUFTfciRI 3W W ) ; and if Avyakta 
thus comes to be interposed between Mahat on the one 
hand and Purusa on the other, it evidently means 
Prakrti as in later Samkhya philosophy. 
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The Samkhya philosophy itself, as expounded in 
th e Karika, also takes the same view as the Upanisads. 
It also regards Avyakta as equivalent to Prakrti and, 
therefore, intermediate between Mahat and Purusa. Let 
us see this from the Samkhya Karika : 

w i 

3W cig^sq^cra; ii S. K, 8. 58, 

The Samkhya Karika tells us that the function of the 
.Avyakta is to see that the Purusa is released. Now as 
this is the function which Prakrti performs, there is no 
harm in saying that this Avyakta is the same thing as 
the Samkhya Prakrti. The Gita takes a different view 
from both the Upanisads and the Samkhya philosophy. 
It regards Avyakta as equivalent to Purusa, Aksara, or 
Parama gati ( fr^FcT: c[R§: WT VIII, 21. ). 
In this way, the Bhagavadgita calls Avyakta the 
Purusa, calls him the Parama gati, and at the same time 
equates him with Aksara. We thus see that there is a 
difference between the views about Avyakta taken by 
the Upanisads and Samkhya on the one hand and the 
Bhagavadgita on the other. 

Tanmatras 

The next important conception in Samkhya philo- 
sophy is the conception of Tanmatras. This expres- 
sion might be compared to the Kantian “thing-in- 
itself ” though it is not identical with it. Tanmatras 
mean the essences of the five elements, namely, £abda, 
Sparsa, Rupa, Rasa and Gandha. Now the question 
.arises, “ Do the Tanmatras exist first or the elements ? ” 
And the Samkhya view is that the Tanmatras exist 
.first and that from the essences spring the elements. 
Aristotle has made us familiar with his famous dictum 


26 



RELATION OF BHAGAVADGITA TO SAMKHYA AND YOGA 

that there are certain conceptions which exist first, but 
which are the last to be known. On the other hand, 
those which are known first, come into existence last. 
Applying this dictum to the Samkhya conception of the 
Tanmatras, we may say, the Tanmatras are the first to 
exist and last to be known, like the logical and universal 
principles, or the Platonic Forms. They exist first and 
from them are born elements and objects of the universe. 
We have to make an important statement here about 
the Tanmatras in proof of the priority of the Bhagavad- 
glta to the systematized Samkhya philosophy. That 
the Tanmatras are not mentioned by the Bhagavadglta 
might evidently be taken to be an argument for its 
priority. That these are developed in Samkhya philo- 
sophy later is out of question. 

Trigunas 

We have hitherto dealt with the Mahat, Avyakta 
and Tanmatras, which constitute an essential part of 
Samkhya philosophy, no doubt; but the most funda- 
mental idea in Samkhya philosophy is the conception of 
the Trigunas. Let us see how this conception is developed 
from its beginnings. In the Upanisads the conception of 
the Trigunas occurs in an embryonic form. We have 
two passages where the properties of the Gunas are 
given : differ Cha. Up. VI, 4.1. and aT3#pf c5tf|cr- 

I !bve. Up. IV, 5. Here the red, black and white 
■colours, which are the properties of the three Gunas, 
are mentioned. The Bhagavadglta, which came later, 
developed the conception of the Gunas in its own way; 
but the conception was , not fully systematized as in 
.Samkhya philosophy. We have whole chapters in the 
Bhagavadglta devoted to the conception of the Trigunas. 
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The conception is mentioned very frequently in the last 
chapters of the Bhagavadglta, which fact has been 
regarded by some as an argument for the later production 
of these chapters. Among other conceptions, the 
Bhagavadglta talks about twelve subjects such as 
sfTCKjTO, ^FT, cUPT, UFI, fit, W and 1(3, 

as being subject to the Trigunas. All these are Sattvika, 
Rajasa and Tamasa. Mr. Justice Divatia has made an 
interesting suggestion that even though these might be 
regarded by the Bhagavadglta as subject to the three 
Gunas, Bhakti itself is not mentioned therein; therefore, 
Bhakti remains out of the scope of the Trigunas. Bhakti, 
according to this view, would be entirely a sui generis 
category, only of one nature or colour ; neither Sattvika, 
nor Rajasa, nor Tamasa — neither white, nor red, nor 
black. This is a good view and we prize it for the 
suggestion it makes, namely, that Bhakti stands above 
the three Gunas; but we cannot help equating Bhakti 
with Sraddha, which has been already mentioned by 
the Bhagavadglta, and Sraddha is of three different 
types, showing the influence of the three Gunas. 
Bhakti might be regarded as subject to the three Gunas 
also, because we evidently know that there are Sattvika 
Bhaktas, Rajasa Bhaktas and Tamasa Bhaktas- Of course, 
it is an ideal devoutly to be wished that our Bhakti 
should be only of a super-qualitative kind, and neither 
Sattvika, nor Rajasa, nor Tamasa element should enter 
into it. But social psychology stands, and we must 
regard Bhakti also as subject to the three Gunas. When 
we come later to Samkhya philosophy, we have a 
fully developed conception of the Trigunas. In fact, 
these Gunas constitute the corner stone of Samkhya 
philosophy. The ideas, which I shall be suggesting just 
now, I shall develop in a later work on the “ Vedanta 


% 
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as the Culmination of Indian Thought But there is 
no harm in suggesting in a few lines here the central 
ideas underlying the conception of the three Gunas in 
Samkhya philosophy. The first question that arises is: 
“ Are the three Gunas substantival or adjectival ? What 
is their relation to Prakrti ? Does Prakrti exist first, or 
do the Trigunas exist first ? ” This is a question difficult 
to answer. Secondly, the Trigunas become analogues 
of certain other conceptions — • humours as in Mediaeval 
Physiology, Tridosas as in Indian Medicine and colours 
as in spectroscopy. Thirdly, the Samkhya Karikas have 
given a fine description of the reciprocal generation, 
conquest and concert of these three Gunas : 

wwifflwn# i 

jpir* n S. K. 12. 

This is as much as to say that the Gunas are born 
from each other, they conquer each other and they 
ultimately merge into one another. Fourthly, the 
Samkhya philosophy suggests also the supersession of 
these three Gunas: %qiri; . . . aTT%ffT<j . . . 3#^. 

What is Purusa, if he does not supersede these concep- 
tions ? A Being, who supersedes all these three Gunas, 
is alone entitled to the name of the Highest Being. 
And finally, if we apply these Trigunas to modern 
conditions and modern sciences, we shall see that our 
so-called psychological types are based upon these three 
Gunas. Hence the Gunas play a very important part 
not only in Samkhya philosophy, but even in social 
and other modern sciences. 

Purusa 

The conception of Purusa occurs in Samkhya atd 
Yoga as well as in the Bhagavadgita. Samkhya main- 
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tains a pluralistic atheism. There is no theos in. 
Samkhya. It recognises a plurality of “ spiritual 
principles ” which are called Purusas. In the first 
Karika, however, the author speaks about Purusa in the 
singular and not about Purusas ; hence there is a sub- 
conscious monism lurking in the mind of the Samkhya 
philosopher. In Yoga, we have Purusa and Purusas. It 
is a sort of a pluralistic theism ; but the Purusa is related 
to the Purusas as -primus inter pares. In the Gita, we 
have a monistic theism with its doctrine of Uttama 
Purusa. This Uttama Purusa is raised above two other 
kinds of Purusas, namely, the Ksara-Purusa meaning 
the world consisting of the different elements ( 

*rcTTH ) and the Aksara Purusa meaning the or 
the Self. These two latter are only Purusas by suffer- 
ance. The real Purusa is the Supreme Principle, 
namely, the Uttama Purusa, Paramatman, or God. This- 
involves a monistic theism, and it would be an interest- 
ing thing to see how this is made compatible with an 
Absolutism which is also taught in the Bhagavadglta. 

Kaivalya 

Finally, we come to the conception of Kaivalya in 
the three systems, the Samkhya, Yoga and Vedanta. 
Their different conceptions of Liberation are developed 
later on, but we must indicate them here in a succinct 
way. While these systems deal with Kaivalya, by 
which they mean liberation, they stress different aspects 
of it. Samkhya stresses the aspect of isolation, aloneness, 
separation or unitary existence : 

JTRPT U S. K. 19. 
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So, by Kaivalya the Samkhya philosophy means a state 
of liberation, in which the Purusa exists alone to 
himself and for himself, Prakrti having “ long ago 
vanished”. Yoga stresses another aspect of liberation, 
the vision of the Self by the Self. In fact, Self-vision 
constitutes the essence of the teaching of the Yoga so 
far as liberation is concerned. 

cT3tf 3 * 3 : I Y. S. I. 3. 

When this ideal is attained, we are liberated. Finally r 
the Gita itself refers to the Kevala-Purusa, 

w aft 3 jp > 

a ’Raft 11 B. G. XVIII. 16, 

The Self is not the doer, is not the sufferer. He 
remains Kevala, absolutely uncontaminated by anything, 
whatsover. This was later developed by the Vedanta, 
as an aspect of unison, absorption or mergence. 


CHAPTER III 


THE RELATION OF THE BHAGAVADGITA 
TO THE BRAHMASUTRAS 

Let us now proceed to the consideration of the 
relation of the Bhagavadgita to the Brahmasutras. We 
are not concerned here with any doctrinal relationship 
between the Gita and the Brahmasutras. That is a big 
question which need not engage our attention at present. 
What we are concerned with here is the historical 
relationship between the Gita and the Brahmasutras. 
Under this head there are three distinctive opinions, and 
for each opinion we shall cite one prominent authority. 
The first opinion holds that the Gita is earlier than the 
Brahmasutras ; the second maintains that the Brahma- 
sutras are earlier than the Bhagavadgita ; and the third 
emphasises inter-reference, inter-dependence and even a 
co-authorship theory of the Gita and the Brahmasutras. 
The representative of the first might be taken to be the 
late Justice K. T. Telang, of the second the late Dr. 
Maxmuller and of the third the late Bal Gangadhar 
Tilak. Lokamanya Tilak cites a passage from the 
Santiparva of the Mahabharata, which tells us, 
^ llfoPHt pfaqif ... (212), which 

means that Dvaipayana or Vyasa or Badarayana was 
responsible for the Vedanta and the Karmayoga, 
Karmayoga meaning the doctrine of the Bhagavadgita. 
But Tilak is careful in pointing out that this occurs 
only in the Southern recensions of the Mahabharata, 
and not in the Northern recensions. In any case we 
are not dependent only upon such a passage from the 
Santiparva from the Southern recensions. Tilak gene- 
rally was of the opinion that the two did not merely 
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have inter-reference and inter-dependence, but also ai 
possible co-authorship. 

Priority of the Bhagavadgita 

Let us begin with the doctrine which holds that the 
Gita is earlier than the Brahmasutras, which involves a 
presupposition by the Brahmasutras of the teachings of 
the Bhagavadgita. The whole doctrine rests upon one. 
fundamental Sutra in Badarayana, 

wh*. sift r wh % i IV. 2. 21. 

There may be other references in the Brahmasutras to 
the Bhagavadgita ; but this is the most important of them 
which will enable us to clinch the point. By the dual in 
% Badarayana means the two paths, Daksinayana 
and Uttarayana, which have a reference to the passing 
away of the Yogin. In regard to these two paths, the 
path of the gods and the path of the fathers, we have 
got references first in the Vedas, second in the Upanisads 
and third in the Bhagavadgita, and later in the Brahma- 
sutras also. We shall see presently how the first three 
are identical, while the last is developmental, takes a 
philosophical view, and might, therefore, be regarded as 
coming after the first three doctrines. The Vedas talk. 
about Devayana and Pitryana in the two celebrated Res : 

Vi f If W Wf m I Rg. X. 19. 1. 
qwqmjl strir r%i(l i Rg. X. 2. 7. 

where both the paths of the gods and of the , fathers 
have been mentioned. The Upanisads refer to the srmpf 
and utpTFT. 

apgr ctq fcgqrat . . . i 

3 ^[WWcT 11 Cha. Up. V.10. 

The Bhagavadgita has a double nomenclature. It talks. 

B. 3 
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about ^uklagati and Krsnagati as well as Uttarayana and 
Daksinayana. One celebrated passage from the Bhagavad- 
gita tells us : 

gsr* w awm i 

ffsr weir ’t-itfct srp n 

and 

'tRi ni%r*n feq: wu tf^m^ i 

a=r s%%rffjrT ii 

pFjfjwt iTcfr |i^ VIII. 24-26 

Those who die in the Uttarayana go by the path of 
an d those who die in the Daksinayana go by the 
path of gift and so forth. Now philosophically, the 
path of the fathers and the path of the gods is an absolute 
mis-conception. Neither day nor night, neither Daksi- 
nayana nor Uttarayana have got anything to do with the 
destiny of the departed soul, far less is it so in the case 
of liberation. There are many common-place philosophic 
ideas which have to be tested by reason. The Brahma- 
sutras take a more philosophical view than any of the 
three above references. Badarayana speaks of STcJ^^IR 
a[l%ot ( B.S. IV. 2-20 ) including under tfs^t, Htr; also by 
implication. Badarayana’s doctrine is that it is immaterial 
whether a man dies in Daksinayana or Uttarayana. His 
liberation does not depend upon these times and seasons ; 
it depends upon his own qualifications for liberation. He 
does neither condemn Daksinayana nor extol Uttarayana 
for liberation. He says that liberation is attained only on 
the basis of moral and spiritual development and is not 
dependent upon times, days and seasons. The same 
doctrine was later preached by the great Maratha saint 
Tamadasa : 


34 


RELATION OF BHAGAVADGITA TO BRAHMASUTRAS 

StRHOj 3TO l if 3m I 

fr ^ # rn I mi rn n Dasabodha : VII.10-13. 

Now Badarayana and Ramadasa agree and we also agree 
with them that liberation is a thing which is sui generis, 
and is not dependent either on the 3uklamarga or the 
Krsnamarga. As Badarayana takes a more philosophi- 
cally developed view, the Badarayana-Sutras might be 
regarded as later than the Bhagavadgita, 

Priority of the Brahmasutras 

Let us now try to understand the other point o£ 
■view, namely, the doctrine that Brahmasutras are earlier 
■and the Gita pre-supposes the Brahmasutras. Here one 
fundamental verse from the Bhagavadgita is quoted. 

m ^ i 

n XIII. 4 

It is a very important verse and a full interpretation of 
it has not yet been attempted as it ought to have been. 
Let us now understand each one of all these words 
that constitute this verse. In the first line there are 
three important words, iffctu; and SF^rr%. The 

Rsis evidently are the seers of the Vedas and the Upani- 
sads. means sung ‘ in metrical songs ’ which are 

to be found both in the Vedas and the Upanisads, and 
( by metres or variegated metres ) which are to be 
found in the Vedas and the metrical Upanisads. So, on 
the whole, when the supreme doctrines referred to in 
■the above chapter are said to have been sung By the 
great seers of old, the reference is undoubtedly to the 
Vedas and the Upanisads. 

Let us now go to the second point. What is meant 
by • Samkara, in order to avoid the difficulty, 
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talks about as involving both the Vedic texts: 

and the Upanisadic texts only. Ramanuja and Madhva 
disagree with Samkara and say that the Brahmasutras 
do indicate Brahmasutras themselves ; while Anandagiri, 
though an Advaitic commentator himself, sides with 
Ramanuja and Madhva and does not follow Samkara. 
According to him also the Brahmasutras mean the 
Brahmasutras. What is our opinion on this point ? The 
expression % tells us that the Brahmasutras constitute 
an addition to what has been spoken of in the first line, 
namely, the Vedas and Upanisads; so something which 
is additional to the Vedas and the Upanisads must 
necessarily be the Brahmasutras. The Brahmasutras 
preach a doctrine which is additional to the of the 

Vedas and the Upanisads. 

Let us go to the second word^ngfe. ijn means cause 
or reason. means giving reason and this reason is 

given in the ablative case. This is the most familiar 
usage of the word in all the systems of Indian thought.. 
In the Nyayasutras, for example, we read of tfffifffcfc;- 
Grammar talks about thtff and 
the Vedanta Sutras themselves on almost every page 
point out in the ablative case the reasons for the state- 
ments they make, for example, <{% SFFPTia;, 
and^^sprpreiricp So also points to Brahmasutra 
literature, bacause'it involves giving reasons for the 
statements they make. 

Finally, the word also signifies Sutra 

literature. means having a definite meaning,, 

and this definite meaning belongs to the Sutra literature 
in Sanskrit and not so much to any other. For- 
example, let us take the definition of Sutra : — 

I swqimd ^ qsf gsnqff 1%: it 
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lit is only the Sutras which talk aphoristically, and 
when is the word that is used by the Bhagavad- 

jita, it designates evidently the Brahmasutra literature. 
So, on the whole, the significance of the second line of 
that verse is that the Brahmasutras are to be regarded 
•as constituting an additional reason to the Vedas and 
Upanisads for the proof of God. 

Now, granted that the Brahmasutras are referred to, 
But “ what Brahmasutras ? ” is the next question. This 
is a difficult matter to decide. “What is truth?” 
asked the Jesting Pilate and, We know, would not stay 
for an answer. Even here the great Badarayana himself 
.mentions eight of the Sutrakaras besides himself. It 
is not necessary that the Badarayana Sutras themselves 
might be regarded as being referred to in the Gita. Any 
of these Brahmasutra systems might have been referred 
to by the Bhagavadgita. For example, eight great names 
.are mentioned by Badarayana himself in his Brahma- 
, sutras: 3?n%q, afifoflfq, ^I 53 ITPfFr, W 

and Their sutras might not have been extant fully 

or partially ; but at least they must have left an 
impression, so that they have been all incorporated by 
.Badarayana in his Sutras. We do not know which of 
these Sutras, which one or many of them, have been in 
the mind of the author of the Bhagavadgita. In any 
•case, the implication is that just as the Vedas and 
Upanisads do refer to the Highest Reality, the Brahma- 
sutras themselves also refer to the Highest Reality, and 
for three reasons: (i) because they constitute an 

addition, (ii) because they give reasons and (iii) because 
they give an aphoristic, cryptic and definite meaning to 
itheir utterances. 
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The Bhagavadgita : a Sarvasahhiya Upanisad 

Apart from the question of inter-reference, inter- 
dependence or inter-quotation between the Brahmasutras 
-and the Bhagavadgita, we have a very interesting parallel- 
ism between the Brahmasutras and the Bhagavadgita. The 
Brahmasutras of Badarayana take over into themselves 
the Sutras of various schools or Vakhas prevalent before 
his time ; similarly, the Gita takes into itself the ideas 
of all the Upanisads that prevailed before its time. Dr. 
Belvalkar has very happily called the Badarayana 
Brahmasutras a Sarvasakhiya Brahmasutra, which 
incorporates into itself many Pr atisakhiya Brahmasutras, 
We may point out analogically that the Bhagavadgita; 
might well be called a Sarvasakhiya Upanisad, because 
it incorporates into itself many Pratisakhiya Upanisads.. 
To call the Bhagavadgita by the name of an Upanisad 
is the highest compliment that can be paid to it. 
Let us see how this is borne out by certain facts.. 
First, two great European writers on the Bhagavad- 
gita, Keith and Hopkins, have called Gita by the 
name of an Upanisad, and they say it is an 
Upanisad of the Svetasvatara type. This is not 
wrong. Secondly, the calls each one of 

its chapters by the name of an Upanisad. So there are 
five Upanisads under the general title of the 
sfiWTR'Itl. Even the does not call its 

chapters by the name of Upanisads, but by the name of 
Khandas. This came to my notice while studying those 
two Upanisads in another connection, referred to later on 
in the present work. Then thirdly, all the colophons in 
the different Adhyayas of the Bhagavadgita include the 
expression So according to the colophons. 
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we must understand that the Gita is the cumulation of " 
the Upanisads, which have been sung. 

Finally, in the Gita-Dhy ana, which is a meditational 
prelude to the Bhagavadgita, we have a celebrated verse,, 
namely, 

qpff ft ^RTici qfcj; n 

But nobody has yet suggested how to draw the essence- 
from this verse itself. Are we not justified by reading, 
this verse as giving the highest compliment to the 
Bhagavadgita by calling it ? 
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CHAPTER IV 


VED ANTIC INTERPRETATIONS OF THE 
BHAGAVADGlTA 

( S'amkara , Ramanuja, Madhva and Vallabha ) 

The second part of our work deals with two topics*, 
the Vedantic interpretations of the great commentators 
and the mystical interpretation of Jhanesvara. After 
haying seen the relationship of the Bhagavadgita to the 
Brahmasutras, it behoves us to bring the Gita into 
relation with the interpretations of the great Vedantic 
teachers. It is not possible for us to do justice here to 
the fullness of their teachings. We are only concerned 
with showing the relevant points in which they differ 
from each other, and the way in which many of them, 
make use of the text of the Bhagavadgita to support 
their own points of view. This latter procedure very 
often becomes inconvenient. For example, we shall see 
that Asat is inconvenient to Madhva, and Amsa to • 
&amkara. Nevertheless, in all the points to be discussed 
here, we shall present the most important contributions • 
which these Vedantic teachers have made to the inter- 
pretation of the Bhagavadgita. Under this head we shall, 
be concerned with six main points. We shall review 
the Vedantic interpretations of the Bhagavadgita, first in 
regard to Absolutistic Reality, and then to Personalistic 
Reality. We shall next deal with the doctrine of Not-- 
Being or Asat. The Gita doctrine of Maya however 
will not be treated here but elsewhere in this work. 
The next point which we shall take up for consideration . 
is the Nature of the Self in the Bhagavadgita according: 
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• to these Ved antic interpreters. Here it is that we say 
that Amsa presented a difficulty to ^amkara, as Asat 
did to Madhva, as stated above. We shall then discuss 
the doctrine of Naiskarmya or transcendence of actions, 
and finally, proceed to the consideration of the various 
views held by the Vedantic commentators about the 
problem of Liberation as treated by the Bhagavadgita. 

Absolutistic Reality 

Let us begin by considering the views about Abso- 
lutistic Reality which have been held by the. Vedantic 
interpreters. There are two contrary statements made 
about this in the Bhagavadgita and the Upanisads. The 
Bhagavadgita talks of ^ and the Upanisads 

speak of aWTFRI^ rr^fcTT. How are these points of 
view to be reconciled ? Is God with hands and feet ? 
Or is He without hands and feet ? The Gita tells us 
that we have to consider God as flSRT: having his 

hands and feet everywhere. Are these merely imagi- 
nary ? That is the important question. Now £amkara 
tells us that these are illusory. An illusory thing, he 
tells us, may be the cause of a real thing. Similarly, 
the qnnUnafs which are unreal, according to ^amkara, 
indicate a which is arqimTT. The Reality is without 
.hands and feet, and when the Bhagavadgita speaks 
about hands and feet they are to be supposed as illusory 
things, which are the cause of a real thing which is 
A famous utterance from Samkara in his 
might be mentioned here to show how an unreal 
thing might be the cause of a real thing : 

wnkrct*. scq qq qqiq i 
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r# crqr t%^ cTr^r^r^f i 
^ ^ w&m, h 38. 

Ramanuja takes another point of view, God may be- 
aTCIFFTR, he says agreeing with Samkara, and yet He may 
be the cause of in the created world, which is- 

real. So Samkara and Ramanuja agree in regarding the 
Reality as arqiFiqR. Their views, however, regarding 
qif5tqi3[ are different. We may submit here that neither 
Samkara nor Ramanuja has taken into account the 
mystical manifestation of God to an aspirant in the 
process of his realisation. Arjuna saw God with hands 
and feet and other organs everywhere. We have that 
celebrated description in the eleventh chapter of the; 
Bhagavadgita : 

q?qifq c^t qq%Rci$qn i 

q-Ri q i q q^qiiq fq^qq n XI.16. 

These are mystical manifestations, and it is these which- 
the Bhagavadgita has described, in the above passage. 

Personalistic Reality 

In regard to Personalistic Reality, we shall see how 
the Vedantic interpreters differ, particularly Samkara 
and Ramanuja. There are two classical passages in the 
Bhagavadgita, one in the thirteenth chapter, where 
there is a discussion about and , and the other in 
the fifteenth chapter where there is a discussion about 
and q$q. In the first, both Samkara and 
Ramanuja show their great powers of exposition and 
argument, and if we clinch the difference between 
Samkara and Ramanuja on this point, we might say that 
it consists in a vindication of Sffqqr on the one hand, and 
of on the other. In the second, the same 

difference in their points of view is seen in their descrip- 
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•tion of and srr As a matter of fact, the g$q 
is a misnomer, because it signifies the elements. 

flqiFT HciM fSsSlSW I XV. 16. 

The 31^1 u^r is a Purusa only by sufiference ; it is not a 
Purusa at all. It is only the Uttama Purusa, who can 
be called by the title of Purusa, 

Yrrc: p^ccFJf: qwcfcfflfcrt I XV. 17. 

and it is in this respect that the Gita describes him as 
the beginning, the end and the sustenance of the entire 
world. 

*r qr. qrq. q^r cran 1 VIII. 22. 

This is in general the relationship between 
and Tqqg^q.'. 

Let us now see how Samkara and Ramanuja differ 
fundamentally on one very important point. Samkara 
explains Ksara as ‘ Sarvani Bhutani ’ and he regards 
them as perishable; but when he comes to discuss 
Samkara understands Jiva by and calls 

him because to him fE means Maya or illusion. 
We have seen elsewhere how the word is lifted to a 
high level in fspqf as also to the place which it 

■occupies as Cit in Ramanuja. It is true that according 
to Ramanuja, Ksara Purusa and Aksara Purusa 
designate the difference between Acit and Cit. In 
regard to Ksara-Purusa, it indicates all things in the 
universe, In regard to Aksara-Purusa, 

Ramanuja gives an original interpretation. He regards 
Him as Cit or Kutastha, taking an altogether different 
point of view from that of Samkara. Samkara calls 
Kutastha a Being possessed of Vancana ; on the other 
hand Ramanuja regards him as #r arqre'qq:, a Being 
■who lives in his own form, the Highest Reality. In 
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fact, there is a fundamental difference' in regard to the 
Kutastha between £amkara and Ramanuja. In regard 
to Uttama Purusa, however, they do not differ very 
much. It is God, the Highest Being ; and the Uttama 
Purusa is fully equivalent to the Paramatman or the 
.Supreme Self. 

Not-Being ( Asat ) 

Let us now proceed to consider the meaning of 
the word Asat as it occurs in the Bhagavadglta. The 
passage in which it occurs is 

mm r%w mm sen i 

This verse, as pointed out above, is a very inconvenient 
verse for Madhva. Madhva’s doctrine is that both 
Prakrti and Purusa are eternal. He brings out this 
meaning from the above verse. There is no harm, he 
tells us, for Asat or Prakrti and Sat or Brahman both 
existing eternally. Now in order to interpret the 
original verse in this manner, Madhva must read an 
Avagraha between Vidyate and Bhava, which may or 
may not exist. Nevertheless, if it does exist, Madhva 
would be justified ; but if it does not, he cannot regard 
both Asat and Sat as eternal according to the 
Bhagavadglta. The passage where Madhva explains his 
views is as follows : — 

HcWRcVf CR I HRfctq HR I I 

cfRwtH m i mm m i mm ( m BrsmRRi ?r 

;i%£r i ‘ itth: hrt wr: 7 fit i 

‘ Wgft pq % J SIcT HcfFTR I 

So far so good. We might also come to the help of 
Madhva by interpreting the first part of this line, 
namely, wl W as probably implying that Asat 
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or Maya itself does not exist. Of course, this is not the* 
usual interpretation ; but if we want to support 
Madhva, we can interpret it in that manner. Finally, 
Vallabha takes an important view in this matter of 
Asat and Sat. He tells us that Reality is beyond both 
Sat and Asat. He calls it or incomprehensible. 
That probably is not an unjustifiable statement. Apart 
from the general question of Asat and Sat, however, 
there are some very important passages in the Bhagavad- 
gita which speak about Reality and non-Reality, which 
we may not discuss here ; for example, the two celebrated 
passages in regard to the reality and non-reality of the 
world are qig: on the one hand, and the 

evanescence of Asvattha as described in the fifteenth 
chapter of the Bhagavadgxta on the other, both of which 
we shall discuss in our chapter on the Antinomies. 

Nature of the Self 

After this discussion about the reality and unreality 
and the general doctrine of Not-Being (Asat) or illusion,, 
let us proceed to the consideration of the Gita doctrine 
of the Self. There is one very important verse 

IMcW I This verse is a very inconvenient 
one to 3amkara as we have already pointed out. The 
doctrine of Amsa has become a great handle in the 
hands of the non-advaitins. &amkara, however, explains 
this doctrine of Amsa as This is a 

merely philosophic interpretation in contrast with the 
realistic interpretation of Amsa. The word Amsa is 
elsewhere called in the Upanisads by the name of 
A is both real and unreal. It is real so long as- 

it exists, but as soon as it vanishes it becomes unreal,. 
Similar is the case with Amsa, says £amkara, for which 
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in his commentary he gives two illustrations, STcSfrjfc and 
‘WU$T3T. These are philosophic conceptions which, 
according to £amkara, contain exactly the meaning of 
the word Amsa, as used in the Bhagavadgita. 

*13 i mm3 ^ 

^i^rer: i m srasfar: wn*FRifqr 

a?R?ra wy i 

Let us see what the Brahmasutras say on this point. 
There is a famous Sutra called 

a'# Wm WFT I 

II. 3.43. 

In fact, the intention of the Sutrakara here is to show 
that God is not only present in all infinitesimal particles, 
hut also in the whole of the universe, consisting of good 
and bad, high and low objects, including slaves, servants, 
fishermen, men, women and insects. All these constitute 
God q%. So then Badarayana’s point 

of view was to show that God is all-comprehensive. He 
is present in all the atoms as well as in the whole 
universe, animate and inanimate. 

Later Advaitins, however, took a different view 
in regard to the nature of Amsa. There are definitely 
three conceptions, namely, the conceptions of 

and in order to explain the nature of 

the Self and God. The sources of these conceptions are 
found in the commentary of Samkara above referred to. 
When he speaks about the , he is referring to 

which latter almost borders upon 
and when he speaks of WJTOST, he speaks of 3T*N?^ri^. 
These conceptions became an inspiration to later 

t. 


B. 4 
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Advaitins who founded their theories upon the doctrine- 
originally cryptically enunciated by Samkara in his 
commentary. We are concerned here with these- 
philosophic developments only in order to explain how 
Jxva forms a part of God. The Jiva might be either an 
image or an illusion or else a limitation of God. These 
are the ideas which we might later examine in a work 
on the “Vedanta as the Culmination of Indian Thought’ V 

Transcendence of Actions ( Naiskarmya ) 

After the consideration of the nature of the Self in 
the Bhagavadgita, we shall proceed to discuss a very- 
important conception, namely, its doctrine of Naiskarmya. 
The Mxmamsakas advanced the doctrine of Karma which 
the Vedantists all refute, even though they differ from 
one another in some slight respect. We may say, in 
regard to this doctrine of Naiskarmya, that there are 
three different points of view. 

The Karmayogx- Vedantists tell us that transcendence 
of actions is to be obtained by non-attachment to the 
fruits of the actions. The representatives of this doctrine 
might be taken to be Tilak and Gandhi. The Bhakti- 
yogx-Vedantists tell us that all actions are to be 
surrendered to God, and thus Naiskarmya is to be 
attained. For example, Madhva in his commentary 
regards as equal to Also the Jnanayogi- 

Vedantists, who regard Naiskarmya as the end of all 
actions, equate it with Jnana. This celebrated doctrine 
. is advocated by Suresvara. Coming to the origin of these 
later distinctions, we have to quote two short utterances 
from Samkara and Ramanuja on this head. Samkara in 
his commentary defines as or Ri%q[cR- 

either the knowledge of God who is above 
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actions or a station in the which is 

Ramanuja does not differ very much from Samkara. His 
doctrine is a variant of Samkara’s doctrine. He tells us 

He leaves all attachment to Karmas because he knows 
God is the real doer, God is the vindicator and when all 
action is to be attributed to God, man has no business 
to attribute it to himself. 

Let us now proceed to two other conceptions : one 
indicated in 

m f#!Tt WTIW- I B. G. XVIII. 56. 

and the other in 

qfq% ^Rai \ B. G. XVIII. 66. 

We are told by Samkara in his interpretation of 

that Karmas include which is 

tantamount to saying that there is no distinction between 
actions which are ordained and actions which are dis- 
dained. Ramanuja tells us that Naiskarmya is to be 
obtained by leaving away all Kamya Karmas. In any 
case, they agree with each other in the idea of Nais- 
karmya, which was left to Suresvara to develop later as 
equivalent to Jnana. Finally, in the passage 
tiRcq^T, Samkara advises us to transcend both Dharma and 
Adharma sw snwfsft and he 

quotes a passage where we are told c*R What 

about duties and non-duties, what about religion and 
non-religion, what about actions which are ordained and 
about actions which are disdained ? One should, says 
Samkara, rise above all these. Vallabha goes to the 
Texts and defines flspwfa; as those which are ordained by 
the Sastras, and tells us that we should leave away all 
the ordinances of the so-called philosophic and ethical 
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^astras and ultimately go in submission to one God, 

qf q£ i What 

Vallabha' s doctrine comes to is that ordinances and non- 
ordinances have no significance before God. This is 
probably a point of view with which Aurobindo Ghosh 
entirely agrees. He does speak about the abandonment 
of all standards of duty to take refuge in the Supreme 
alone. 

Liberation 

Let us now proceed to the question of Liberation 
in the Bhagavadgita and see how it is tackled by the 
great Vedantic commentators. Under this head we shall 
consider three expressions - and i%fcr. The 

classical passage for is JPT qi^Rcti: l 

We shall consider its explanations as offered by Samkara, 
Ramanuja, Vallabha and Nilakantha. Samkara explains 
as sqsqcTT, JRfWHWl But the question arises 
whether is the same as In any case, 

Samkara negates gJTFrqqcir as an explanation of fw. 
Ramanuja understands as gR counting upon the 

Upanisadic passage like rrr: wt *fRg% I Vallabha 
takes cudgels against Samkara and posits RTRqcTT as the 
explanation of qiqH?. He waxes eloquent over the . 
explanation of qpR in terms of the philosophical 
categories, such as c5tc5T%gc^g, gcSPFcrr ( qjs ) 

and ( JpRTRt ) qiiyqg. All these he enumerates. Of course, 
it is evident that he does not include ^TfRcTl in the 
scheme of In a similar manner, Nilakantha includes 

under flM 5 , RRc4, because, he 

says, a Sruti passage tells us q# RRimkr: I 

A man must be supposed to have attained qpR when 
all things are under his governance, when he becomes 
the over-lord and the king of all. 
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The Second conception of Liberation is It 

occurs in the eighteenth chapter in the verse, 

m m #4 qfcrpt i ^ \ 

XVIII. 53. 

£amkara understands as and Anandagiri 

explains s^ofi as ai^Rqr%Wi<T SWSTSRfi IcqRci; I . In 
fact, qpw includes the_ whole process of spiritual 
realisation according to Anandagiri’s interpretation of 
3amkara. Ramanuja understands by ffRf as 
and Madhva as s^fot y%rrr. cpTf^cfi. So these are the 
explanations of these Vedantic commentators. Vallabha 
expatiates upon the conception of ffiqrf. He tells us 
that Bfjpsrq is to be interpreted as 
taking his station in the form of Brahman, and relying, 
upon two Sutras from Badarayana a^cTiff 

What are those two Sutras ? ( 1 ) qT%% IV. 45. 

( 2 ) arakfFfft III. 26. It is obvious that this Sutra does 
contain an idea of liberation according to Badarayana, 
and Vallabha follows Badarayana in this respect and 
tells us that the highest form of is to take our 

station in God. 

The third conception of liberation according to the 
Bhagavadgita is that of Pravesa. There is a celebrated 
passage in the eighteenth chapter, where we are told : 

*r ## f i 
m : #5 #3 $5*# n 54 

wit fRRfRiicr w»i«r#T cpfci: i 
cRT *TT cl#! fffcSTT If# tFFFtR* II 55 

Let us understand the stages of this process. 
According to the Bhagavadgita, there is first or 

then the obtainment of Bhakti ; then the know- . 
ledge of God, a perfect knowledge according to its full 
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lineaments and finally, after this knowledge, entry into 
Brahman. Now the first stage seems to be absolutely 
unnecessary. Where is the necessity of attaining to 
Bhakti or Jnana after there is a Brahmabhavana ? If 
the devotee began with Bhakti ( WIT qwmRTR ), it 
would have been quite understandable. From Bhakti 
a man goes to knowledge and from true knowledge he 
enters into the being of God. But once Brahmabhavana 
is attained there is no necessity of Bhakti or Jnana or 
■even Pravesa. Samkara tells us that we need not make 
a difference between Jnana on the one hand and Pravesa 
•on the other. In fact, the two are identical : 

m HRRRsrtsrr^ i 

To obtain knowledge of God is to enter into Him. 
Ramanuja is more literary : 

PRTR: PRRcTSI W | Wm? ci qt qq ^cpqr 

wit wr rrrtr 1 qt cTtcrt 91 rai cprri qt r%^ r%tct 1 

Of course, he explains the meanings of all the words, 
%?q, RT%, HR and but he does not bring 

•this whole series of facts into relation with an earlier 
Brahmabhavana. Vallabha, following his usual scheme of 
Lila and Ananda as the chief constituents of his philo- 
sophy, tells us, 

WIT 3 RT%R^?e 5 R;qt %fJ#T cflS^I R TRR: 3 TRRRTR I 
■cT^Fcrt qf ®Tc5r^cTK T%fcT, RR^R q=TR SHIR: \ 

God, according to him, is evidently the source of all 
Lila. A devotee of God being in Him attains a share 
in his Lila. Lila produces^ Ananda. Therefore, a 
devotee has a share in God’s Ananda also. This, accord- 
ing to Vallabha, constitutes liberation. But even this 
view fails to connect the conceptions of Lila and 
Ananda with the earlier Brahmabhavana, about which 
the Bhagavadgita speaks. 

5 , 4 : 



CHAPTER V 


A MYSTICAL INTERPRETATION OF THE 
BHAGAVADGITA ( JNANESVARA ) 

After a review of the doctrines of the great 
Tedantic interpreters about the Bhagavadgita, let us 
now pass on to the mystical interpretation of Jnanesvara. 
Jnanesvara is not far removed even in time from the 
“ last of the Romans ”, the great Vedantic commentators, 
and his interpretation is absolutely mystical and in a 
way super-Vedantic. Jnanesvara was not merely one 
of the greatest saints of Maharastra, but also certainly 
one of the greatest interpreters of the Bhagavadgita that 
have ever lived. The most distinguishing feature of 
his interpretation of the Bhagavadgita is his unique 
•combination of philosophy, poetry and mysticism. Its 
philosophy is of a high order no doubt, but its 
poetry is of a still higher order. And when mysticism 
is combined with philosophical insight and poetical 
imagination, one can easily see how Jnanesvara’s 
interpretation of the Bhagavadgita stands supreme. 

The eight original points of interpretation which 
we have selected from Jnanesvara are these : In the 

'first place, we shall speak of what he terms the Sun of 
.Absolute Reality, 3^cT$ or a very sustained 

metaphor in poetico-mystical terminology. We shall 
then go to the cosmological argument which has been 
.advanced by Jnanes vara for the. existence of God. This 
•occupies a peculiar position in Indian philosophy , because 
other philosophers have not touched this aspect of the 
question. In fact, it can very well be compared with 
ithe cosmological argument as is advanced by the 
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Western philosophers. Thirdly, we shall see how he 
takes up the scheme of illusion from interpreters like 
^amkaracarya, and speaks of the Flood of Illusion or 
May ana di, which he describes in a very beautiful 
manner in a sustained metaphor. We shall next see 
how Jnanesvara tells us the way of search for God 
through miseries. It is probably miseries themselves 
which take us towards God. This will be followed by 
our account of his excellent psychological analysis of the 
eight mystical emotions which a mystic experiences in 
his onward journey on the spiritual path. This compares 
well with the description of mystical emotions in 
classical Sanskrit Rhetoric, as well as with that given 
by a powerful Marathi poet-saint belonging to the line 
of Jnanesvara, namely, Ekanatha. We shall thereafter 
proceed to a very important point in Jnanesvara, namely, 
the doctrine of unison which he unfolds at great length 
and in powerful terms. In fact, this might be regarded 
as one of his chief contributions to the interpretation of 
the Bhagavadglta, and even more than this is his 
original doctrine of asymptotism, for which it would be 
difficult to find a parallel. No other Indian philosopher 
has thought of positing such a doctrine of asymptotism, 
and it is this doctrine which crowns Jnanesvara’s 
mystical interpretation of the Bhagavadglta, Finally,, 
we come to a very graphic poetical description of 
spiritual victory, which is obtained by a mystic towards 
the end of his spiritual career. 

The Sun of Absolute Reality 

Let us begin with the sublime description of the 
Sun of Absolute Reality given by Jnanesvara. We are- 
reminded of a similar description, though not in such, 
poetical and powerful terms, by Plato in his Republic,, 
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when he speaks of his highest Idea, the Idea of the 
Good, as the Sun of the world of Ideas. Jnanesvara has' 
developed his conception of the Sun of Absolute. 
Reality in mystical terms in his Jnanesvarl. There is a 
great difference between the spiritual sun and the 
physical sun, he says. While the physical sun makes 
the phenomenal world rise into view, the spiritual sun 
makes it disappear altogether. As the physical Sun 
eats up the celestial stars when he rises above the 
horizon, the spiritual sun eats up the stars both of 
knowledge and of ignorance . Jnanesvara proceeds to 
point out further resemblances as well as differences in 
the working of the spiritual sun and the physical sun. 
When the spiritual sun dawns, the individual souls ■ 
leave their nests, like birds, at dawn of day and go on 
their spiritual pilgrimage. Varying the metaphor, 
Jnanesvara tells us that the souls are like bees, which 
have been hitherto pent up inside the flowers of the 
subtle bodies, but as soon as the day dawns they rush 
out of the petals and fly into the open air. Further, 
intellect and illumination have been compared by 
Jnanesvara to a pair of Cakravaka birds who love each 
other but who are divided at night by the river of 
difference. They are crying out for each other but they 
cannot meet. It is only when the day dawns that they 
come together and there is great rejoicing. This is as 
much as to say that when mystical realisation arises, . 
intellect and illumination meet. The intellectual 
faculty and the mystical faculty, which had hitherto 
been separated, now meet and there is great consonance 
between them. Jnanesvara further goes on to tell us 
that as the spiritual sun comes above the horizon, and 
as he gathers light and power and throws his rays upon 
the double convex lens of our consciousness, the rays.- 
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-meet in a focus which burns the forests of worldly life. 
Also taking another physical metaphor, Jnanesvara tells 
us that as the rays of the spiritual sun pass obliquely 
•through various strata to the surface of the earth, a 
mirage of occult powers is produced on account of the 
refraction of the rays. Let us not be tempted by these 
occult powers, says Jnanesvara, in the course of our 
spiritual illumination. He gives us a further happy 
metaphor when he tells us that when the spiritual sun 
reaches the zenith, the shadow of the body hides itself 
..altogether beneath one’s feet and one feels one’s identity 
with the spiritual sun. Finally, Jnanesvara asks us 
“ Who is there, let me know, who has ; visualised this 
spiritual sun ? ” The spiritual sun shines so miracu-. 
lously that he alone is the ultimate Reality and there is 
.nothing left for him to illuminate. The subject-object 
relation comes to an end, he alone remains, the unity of 
the subject and object, the Absolute, the Sun of 
Spiritual Reality. 

Apart from the philosophical and mystical import 
of this passage, we have to notice what great powers 
Jnanesvara had in the observation of nature. The dis- 
appearance of the stars when the sun rises, the birds 
flying out of their nests at dawn of day, the bees rushing 
hastily out of the blown-up flowers, the meeting of the 
pair of Cakravaka birds at daylight, and the dis- 
appearance of the shadow of the body beneath the feet 
when the sun comes to the zenith are observations 
clever enough. But the two observations of nature which 
Jnanesvara makes may be regarded as of extraordinary 
value, considering the times in which he lived, namely, 
;the rays of light passing through a double convex lens 
-producing a flame of fire and the refraction of the sun’s 
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xays through different strata producing a mirage, obser- 
vations which do not make mysticism incompatible with 
scientific insight. 

The Cosmological Argument for the Existence of God. 

Let us now proceed to the cosmological argument 
for the existence of God, which has been very well 
developed by Jnanesvara. As we have said, this argu- 
ment has hardly been used by other Indian philosophers, 
and we must compliment Jnanesvara upon having 
advanced this argument for the existence of God. In 
fact, the cosmological argument has had a great history, 
as students of philosophy know. The so-called argu- 
ments for, the existence of God, the ontological, the cos- 
mological and the physico- theological, have all been 
criticised by Kant, and he comes to the conclusion that 
these do not prove God ; but that God can be 
proved only by the moral argument which he advances 
in the Critique of Practical Reason, or by the teleological 
argument which he advances in the Critique of Judgment 
The ontological argument has had an excellent exponent 
in Descartes, which Kant mentions with respect ; but 
there was no necessity for him to make a disjunction 
between the cosmological argument and the physico- 
theological argument. The two really are connected 
and not merely this, but the teleological argument about 
which Kant speaks in his last critique, is also connected 
with both. So, on the whole, the cosmological argument 
is a very important one in trying to prove the existence o£ 
God from the order in nature. It is exactly this order in 
nature which Jnanesvara stresses here. In the first place, 
he tells us that God is the mover of the world. The 
forces of nature are merely his bond-servants. We are 
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reminded of Aristotle’s dictum that God is the unmoved 
mover of the whole universe. We are also put in mind 
of the famous passage in the Upanisad 3Tf I ... 

“I am the mover of the tree ’’ and so on. And the tree 
goes on in its individual and universal aspects to be 
regulated by the mover of the body and the mover of 
the world who are ultimately one. Jnanesvara also gives- 
us some illustrations in which God’s cosmological power 
is exhibited. It is God who commands the sun to follow 
a particular order every day during all months and! 
seasons. Canute, the great king, rebuked his flattering 
courtiers by pointing out to them that the order of God 
in nature was superior to his own. God orders the 
wind to move ceaselessly on ; He orders the earth ta 
bear the burden of all the creatures upon her surface- 
Unfortunately, sometimes there are earthquakes also, 
but even they are due to the Will of God. He orders 
the mountains not to move from their places, and he 
tells the ocean not to overstep its boundaries. So God’s- 
power pervades all these natural forces. Also we will, 
not be far wrong if we say that God is the sum-total of 
all the forces of nature. When we look at nature, we 
see that the Order which governs it is nothing else 
except the Will of God. Also if we look at the matter 
even physiologically, we see that our exhalations and 
inhalations are themselves due to the Order of God, and 
when God desires that we should have final exhalation,, 
we do finally exhale and there is no further inhalation. 
Death is thus itself due to the Will and Order of God. 
All these things show that God’s omnipotence is every- 
where and this omnipotence is, according to Jnanesvara, 
one supreme cosmological argument for the existence 
of God. 
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The Flood of Illusion ( Mayanadi ) 

Jnanesvara’s description of the flood of illusion is a 
very wonderful one. The concept of Maya, which 
fsamkara had inaugurated, finds its best poetic expression 
in Jnanesvara. He speaks of the course of Mayanadi 
which starts from the precipice of Brahman, which he 
calls Brahmacala or Brahmagiri. Who will not be 
reminded of the Brahmagiri mountain at Tryambake- 
svara around which Jnanesvara’s father with his four 
children used to make peregrinations ? The reference 
to the Brahmagiri seems to be a definite personal one. 
Issuing from the precipice of Brahman, therefore, 
Jnanesvara tells us, as the river moves on, it produces 
bubbles in the shape of the elements which appear on 
its surface. It is further augmented by the rain of the 
qualities. The qualities send showers of rain into the 
flood and increase its flow. In this flood, as it moves 
on, there are whirlpools of hatred and windings of 
j :alousy, and huge fishes in the shape of moral aberra- 
tions ( Pramadas ) swim inside the flood. The flood in 
its motion carries off the small hamlets of restraint and 
self-control which are situated on its two banks ; it 
breaks its waters upon the island of sexual enjoyment 
which is a resort of a number of creatures, so that all 
these creatures ultimately are destined to be drowned 
in that great flood. Jnanesvara very intelligently refers 
to the different kinds of Pramanas. One does not know 
how far he had studied Nyaya philosophy, but certainly 
here he makes mention of two important Pramanas, 
namely, reason and scriptures ( gngsflJTPST and ). 

Of those who are dependent upon their reason trying 
to swim across the river, no trace is left in the 
course of their swimming, and they sink in the abyss of 
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self-conceit. The sacred scriptures are merely huge 
pieces of stone which a man fastens to his chest and 
thus being heavily laden, he falls into the mouth of the 
whale of arrogance. iratrrfiTI 0 ^ and having been 

thus disposed of, Jnanesvara tells us in a general way 
that other means of swimming across the river, that 
is, other criteria or Pramanas are only sure ways of 
destruction. Ultimately no intellectual criterion enables 
us to escape the Mayanadl. Finally, if we want to 
cross such a terrific stream, we must have a steersman 
in the shape of a spiritual teacher. We must have a 
rudder in the shape of devotion, which conception we 
take the liberty of introducing in the description. We 
must travel on the sure raft of mystical experience. It 
is only when these three things meet, namely, the 
spiritual teacher, devotion and mystical experience, 
that we have the possibility of crossing that great flood 
of illusion. But one very extraordinary phenomenon 
takes place in the course of this flood. It disappears as 
soon as we begin to cross it. As we have noticed 
before that when the Sun of Absolute Reality rises, 
there is nothing left for him to illuminate; similarly here, 
in the case of the flood of illusion, it so happens that 
as, soon as we have begun to cross it, no water remains 
to cross. 

The Search of. God through Miseries. 

Jnanesvara’s description of the search of God 
through miseries can hardly be paralleled by similar 
descriptions, reminding us as it does, at two different 
places of certain Hindi songs, especially the poems of 
Kabira, the parallelism of which we have discussed else- 
where. Jnanesvara tells us that our life might be 
regarded as a boat with a hundred holes. Kabira had 
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spoken of Erf ffR Ejcjl an %T, which we have- 
discussed elsewhere in our explanation of the song'. 

^ im%c5 *r*c5cr iTcT SR I%T 3PT arr^TF. Who can 
keep his body bare, asks Jnanesvara, when missiles 
are being hurled at him every moment ? When a 
conflagration is raging all round, as happened once 
in the Khandava-vana, who can hope to remain 
enclosed inside it ? Our best endeavour should be to 
get ourselves out of that conflagration as early as 
possible. Then Jnanesvara tells us that life indeed might 
be regarded as a fair. Here again we are reminded of' 
another line of Kabira’s song flfer ^ *TI 5PT 3TRL In this 
fair what we see is that wares of miseries are being; 
spread out by the sellers, and Death, who is one of the 
principal sellers, is measuring the years and the destinies 
of men ; he is rationing life’s years to people. Making 
an appeal to the heavens, Jnanesvara asks “ Is not the 
moon proverbially consumptive ? Do not the stars rise 
only in order to set ” ? If this happens to the heavens, 
why should this not happen to men upon the earth ? 
In a very important discussion upon the nature of death, 
Jnanesvara further tells us that at the very beginning, 
death is encircling the foetus in the mother’s womb- 
Perhaps, when a child is born the parents hoist auspici- 
ous flags. But in the midst of happiness comes misery. 
The child is really approaching death every day as it 
grows, and yet people rejoice and hoist flags. People 
cannot afford even to hear the word ‘death’. As 
Spinoza has said, in the course of the life-history of man, 

' when he begins to watch the track of those that have 
gone by, he sees no returning footprints. All steps point 
towards the den of death and none returns. Histories- 
and mythologies consequently, says Jnanesvara, are; 
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merely collections of death-stories. Who will not be 
reminded of taking ourselves away from the purview of 
death when all these things are taking place round about 
us ? Finally, taking a beautiful metaphor from animal 
life, Jnanesvara tells us that a frog, which is attempting 
to catch at flies, is itself at the same time being swallowed 
by a big boa. We in this mortal world try to aspire 
after many objects, unmindful of the fact that we 
ourselves are at the same time being devoured by death. 
The present writer had an opportunity of witnessing 
( under a microscope) an analogous phenomenon in the 
region of the microbes, when he saw one medium-sized 
microbe catching hold of another, while at the same time 
it was itself being caught up inside the circle set up by 
the tentacles of a rotifera. Such is the life of creatures 
from protozoa upwards to the life of the highest 
creatures. Wherever we look, death is encircling us 
and it behoves all of us, therefore, to return to God and 
to think about Him unmindful of the power of death. 
On a contemplation of the various kinds of miseries 
enumerated above, we shall see that there is no way of 
escape from them except by devotion to God. 
Jnanesvara asks : 

“ Upon what power do these people count, 

that they do not try to worship Me ? 

Who has ever heard a tale of happiness in this 
world of mortals ? Can one sleep with comfort 

on a bed of scorpions or of burning coals ? 

Alas, born in this mortal world, Oh Arjuna, 
get thyself away from it ; go by the path of 
Bhakti, so that thou mayest reach My immacu- 
late home. ” 

. — Jna. IX. 493... 516. 
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The Eight Mystical Emotions 

As a man advances in his mystical experience, he 
exhibits various kinds of physiological, physio-psychologi- 
cal reactions, which have been classified by writers 
on Alaiikara Sastra as well as on mysticism into a 
number of prominent emotional features. They are 
generally regarded to be eight Sattvika Bhavas; but 
it is not necessary that there should be only eight. 
There might be many more ; and even in regard to the 
eight there is no consensus of opinion -among the various 
writers on the science of emotions. On the whole, 
therefore, we may say that the following are the 
chief mystical emotions that a man exhibits in his 
spiritual development. Physiologically, we might say, 
the symptoms which a mystic develops are horripi- 
lation, perspiration and lachrymation, this last being 
particularly due to feelings inside the mind. Then there 
are physio-psychological reactions such as tremor and 
paresis. These two are opposed to each other and yet 
the mystic develops them both and exhibits them at 
different times. As regards the psychological reactions, 
we have epoche, peace and joy. Paresis physiologically 
produces epoche psychologically. Consequently, epoche is 
equivalent and conducive to peace, while opposed to 
peace is joy, and the- great beauty of psychological 
reaction to mystical experience is that antithetical 
qualities become mingled together. On the whole, 
therefore, the eight different mystical emotions which 
a man enjoys on his spiritual march are horripilation, 
perspiration, lachrymation, tremor, paresis, epoche, peace 
and joy. Jnanesvara has given a graphic description 
of these emotions in a classical passage which we quote 
below : 

B. 5 


65 



THE BHAGAVADGITA : PHILOSOPHY OF GOD-REALISATION 

“ The duality that so long existed between 
the self and the world, now ceased to exist. 
The mind became immediately composed. 
Internally there was a feeling of joy. Externally 
there was a fading of the power of the limbs. 
From top to toe, the aspirant became full of 
horripilation, as at the beginning of the rainy 
season the body of a mountain becomes over- 
spread with grass. Drops of sweat crept over 
his body, as drops of water creep on the moon- 
stone, when it is touched by the rays of the 
moon- As an unblown lotus swings to and 
fro on the surface of the water on account of 
the bee which is pent up inside its petals, 
similarly the body of the devotee began to 
shake on account of the feelings of internal 
bliss. As drops of camphor fall down when 
the core of the camphor plant opens out,, 
similarly tears of joy trickled down from his 
eyes. As the sea experiences tide after tide 
when the moon arises, similarly his mind 
experienced surge after surge : of emotions. 
Thus all the eight Sattvika emotions began to 
compete in the mind of the mystic, and he sat 
on the Throne of Beatific Joy. ” 

— Jna. XI. 245-252 


Unison 

Jnanesvara has given an excellent account of the 
unison of a devotee with God. He gives a good philo- 
sophical interpretation of it which shows what great 
powers of reasoning he had. In the first place, he tells 
us that the chief condition of unison is surrender. 
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Surrender philosophically interpreted means identifica- 
tion. “ Be submissive unto Me ”, says the Lord, “ so 
that thou mayest become united with Me. ” Unless, 
therefore, we surrender to God, no unison can ultimately 
take place. Secondly, we have to see how Jnanesvara 
discusses the complete annihilation of individuality 
which leads to a mystical unison. He gives various 
illustrations to express what he means. These illustra- 
tions might be classified as scientific, material, psycho- 
logical and moral. The mystic becomes identified with 
God, as space inside a pitcher becomes identified with 
the space outside when the pitcher breaks. When iron 
and fuel, which are material objects, come in contact 
with the touch-stone and the fire respectively, they 
are transformed into gold and conflagration. Dreams 
pass into wakefulness and lose their individuality. Sin 
and merit likewise, which are moral conceptions, says 
Jnaneivara, are ultimately transformed into God’s Being, 
so that from all these points of view there is annihila- 
tion of individuality and unison with God. 

“ To say that, when God is seen, the separate 
individuality of a person remains, is this not a 
piece of foolish gibbering ?...Iron in its ironness 
may rust, but when it has become gold by 
contact with the philosopher’s stone, no 
impurities can continue to spoil it. When 
fire is churned out of sticks, the sticks will no 
longer remain as sticks. When the Sun has 
arisen, shall darkness reappear? Or when 
wakefulness comes, shall the illusion of a dream 
continue to give trouble ? Take no thought, 
therefore, Oh Arjuna, for thy sin and merit shall 
both be transformed into My Being. ..From 
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this time onwards thou hast become free. 

Entertain no anxiety, therefore, and resign 

thyself to Me in being united with Me. ” 

— Jxia. XVIII. 1398-1416. 

After having discussed the philosophical conception 
of unison, Jnanesvara next proceeds to a further one, 
namely, the annihilation of difference. Is there any 
difference between Eastern and Western waters, he 
asks; The Eastern sea and the Western sea are only 
different in name. The ocean and the river cease to be 
separate when the river flows into the ocean. If a piece 
of salt, says Jnanesvara, tries to separate two different 
kinds of water, it becomes mingled with both. Jnane^- 
vara gives an excellent illustration referring to Sanjaya, 
who says that when he was hearing the sublime mystical 
conversation between Arjuna and Rrsna, he was so 
enraptured that he became mingled with both. In this 
way, in a state of unison all difference is annihilated. 
Further, Jnanesvara tells us that in such a state, the self 
and God may be related to each other as quality and 
substance. Ramanuja has already said so. Jnanesvara 
points out that as camphor and its fragrance are not 
different, or a jewel and its lustre are not different, so 
there is no difference left between the individual soul 
and God in such a state. One becomes the quality of 
the other, which is the substance, causa sui, that which 
exists in itself and for itself. 

Jnanesvara goes on to his favourite metaphor of the 
mirror and tells us that in the case either of single 
reflection or of infinite reflection, the difference between 
the devotee and God vanishes. Taking the case of 
single reflection in a mirror, the original and the image 
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lose their difference. Patanjali has spoken of 3g: ^sq'- 
The Gita speaks of sricrpn aricRFT sfl? 1 #!' 
3<a#. In any case, the devotee sees God in his own. 
image. The Bible says that God created man in His 
image, and we may say man is paying back the debt by 
creating God in his. Further, there is that sublime 
conception of infinite reflection which Jnanesvara now 
puts forth. When two mirrors are placed, one in front 
of the other, which, shall we say, reflects which ? There 
are infinite reflections between the two. As a student 
of physics in the year 1304 at the Deccan College, I 
used to perform this experiment in our room. Two 
mirrors with two differently coloured borders, when 
placed against each other, show themselves in alternately 
coloured infinite reflections, one into the other. Similarly 
Jnanesvara tells us that there is no limit to the number 
of reflections that take place between the devotee and 
God. Arjuna, be tells us, saw himself along with God 
in God, and God saw himself along with Arjuna in 
Arjuna, This is a state of infinite reflection to which 
the devotee is ultimately led. 

We now go on to two final points under this head 
of unison : First, devotional unison and then mystical 

unison. Under devotional unison, we have two extracts 
from Jnanesvara, which tell us that God says whatever 
His devotee utters is His praise, whatever he sees is His 
vision, whatever he touches is His worship, whatever he 
contemplates is the chanting of His prayer, while his 
sleep constitues ecstasy. Then again, being pleased with 
the great devotion of the aspirant, God says ultimately 
“lam he”. We are accustomed to hear in Vedanta of 
the expression { I am he ’ as uttered by the realiser ; 

or is that expression. In the present case, 
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however, it is God who says : ‘ I am he ’, that He is 
the devotee. The tables are turned. Whether I am 
He or He is I, it does not matter. It only means there 
is absolute devotional unison between the devotee and 
•God. Finally, we find one very significent remark in 
the Jnanesvari, where Jnanesvara speaks of the identifica- 
tion of the aspiring mystic with the object of his vision : 

ST ITT #fftc5fafic5T W\ I ^ <Tf#T 3FTCTS ^PT I 
eft %55PT 1 %JT3T #T U 

— Jna. VII. 118 

Now, it has been the usual teaching of the great 
mystics that the forms which they see in mystical 
experience are ultimately identical with themselves, and 
a man has to sit in judgment upon the quality of his 
own mind and his own experience by taking into 
account the different forms of mystical realisation which 
he experiences. There is also a graded development in 
these forms. The mystics teach also that such a rising 
devotee must ultimately feel his identity with his own 
Self. It is only then that there is perfect unison ; but 
the point is that whatever a devotee mystically 
experiences is always an index of his own spiritual 
achievement. 


Asymptotic Realisation 

Jnanesvara next makes a very original contribution 
to the philosophy of mysticism. This is what might be 
called his doctrine of asymptotism. Under this we shall 
discuss two points : (1) asymptotic realisation and (2) the 
doctrine that perfection can be attained only gradually. 
We are familiar with the word ‘ asymptote ’ in mathe- 
matics. A curve and an axis approaching each other in- 
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finitely and meeting at infinity is the essence of asymptotic 
•approximation. What we find in the case of an aspiring 
mystic is that he goes on asymptotically approaching God. 
That is Jnanesvara’s doctrine. Instead of there being a 
final and perfect identity between the mystic and God, 
the mystic moves towards God and so we may say 
that he meets God at infinity. There is just a 
little difference beween them. Just as there is difference 
between the moon of the fourteenth day and the full- 
moon of the fifteenth day, or just as gold of fifteen 
carats just falls short of gold of sixteen carats, to that 
extent only does the devotee fall short of full divine 
attainment. As one can distinguish between the sea 
.and the river by the stillness and the motion of the 
waters, similarly in the case of God and devotee also we 
can make a slight distinction. “ The devotee attains to' 
the Godhead, falling just short of His entire Being” 
.( Jna. XVIII. 1087-90 ). The reason for this approxi- 
mation or asymptotic realisation is the physical, 
the mental and other limitations of the mystic. So long 
as he has a body and a mind and has to live in the 
world, to that extent and till that time he must fall 
short of complete divine attainment. 

“ Even though the devotee may reach unison 
with God, yet he remains a devotee. The 
saint remains a saint so long as he has to 
discharge his bodily functions. ” 

—Jna. VII. 114, 117. 

%II iPHT PR I I 

M qsi q ^ 1 qf4f srrar im«n 
iRi%q TpffiOTqcq i sricqr qfi err i 
Jfqssyq jfrsr 1 S'aRoSOT AM II 1 ^ II 
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Jnanesvara further proceeds to talk of the gradual 
and graduated perfection in the mystic. It is the time 
factor that counts. A man who starts on his journey 
must not expect to reach the end at once. There is 
bound to be a time interval between initiation and 
realisation. A Sadhaka who gets himself initiated by 
a teacher must work and wait for attaining realisation 
and therefore liberation. It will require a good deal of 
time before he conquers his mind and intellect, devotes 
himself entirely to God, makes possible some definite 
attainment in that line and ultimately achieves divine 
realisation. So, initiation and realisation should not be 
spoken of in the same breath. Perfection is only gradual. 
m'i [% #Tcf £*# EFT tfoT, 5RcT #r ant says MitabaL 
A gardener might sprinkle water upon the trees and the 
plants, but it is only after : the spring sets in that the 
trees and plants bear fruit. Also Jnanesvara here makes 
a fine remark that the great God Isamkara Himself is 
only a pilgrim journeying on the spiritual path,, 
5R urnflNT EFPT3T trSNl 3Tvpr. He has just made an appro- 
ximation to the infinitude of God; and if .this happens 
in the case of God ioamkara, far more must it happen m. 
the case of us small mortals. 

“Granted that all the preparation is made 
for the realisation of God, that one meets the 
Guru, that the Guru imparts to him the 
knowledge of the true path ; granted that the 
seed that is sown is the best of its kind, yet it 
is only in course of time that a rich harvest 
can be reaped. ” 


— Jna. XVIII. 996-1008. 
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The Spiritual Victory 

Jnanesvara closes his account of the message of the 
Gita in a passage which it would be hard to surpass. In 
that passage he summarises the whole mystical teaching 
of the Bhagavadgita ; and as this would be a fitting 
sequel not merely to our discussion of the mystical 
philosophy of Jnanesvara but also to our present part of 
the work, we shall end it by an account of Jnanesvara’s 
powerful mystical description of the ultimate victory of 
a spiritual warrior. This victory could be looked at in 
four stages of development. First, the accoutrements 
of the warrior ; second, the battlefield of life ; third, the 
imperial procession after conquest and the last, the 
coronation of the mystic on the Throne of Unitive Life. 
As regards the accoutrements, Jnanesvara tells us that 
such a developing mystic mounts the steed of Rajayoga, 
puts on the armour of dispassion and holds the sword 
of concentration in his hand. Equipped with these 
accoutrements, he proceeds to the battlefield of life. Into 
the battlefield itself he moves like the Sun into darkness, 
and cuts to pieces all the different eneimes, such as 
3Tf?R, «R5, and qr%f which Jnanesvara men- 

tions by name. All this is done ultimately for the sake 
of winning the bride of liberation ; 

pq s?oi 51% wrefr i arraf t%s qar n 

Similarly a great Kannada poet-saint has spoken of the 
mystic as marrying the Maid of Liberation, 
qajqqfjft. So when the battle is won, liberation is 
attained. Then we go on to see how Jnanesvara 
describes the mystic’s procession on the imperial road. 
Virtues such as af#icq, 3 #ht, and the rest, 

which have been enumerated in the Bhagavadgita, all 
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now act as vassals and move along with the victorious 
warrior as his retinue. The socalled Yoga-Bhumikas, 
the diff erent stages of Yogic development and all the 
powers and prosperities, [€P|s, assemble in thousands 
in order to see the spectacle and shower flowers on the 
mystic who is now soon to be crowned king. Ultimately, 
the coronation takes place, the drum of victory is 
beaten, attainment of Swarajya, which word has been 
specially mentioned by Jnanesvara, is proclaimed. All 
the three worlds become filled with joy. In such a state 
of beatification, the banner of self-identity is unfurled, 
as is seen in the case of all victorious achievements. In 
the present case, it must be remembered, the banner is 
of self-identity, identity of self with God. And finally, 
when all this has been accomplished by the mystic, he is 
crowned king on the Throne of Spiritual Experience. 
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CHAPTER VI 


INTERPOLATIONISM 

Hitherto we have seen how the Bhagavadgita 
stands in relation to the Upanisads, Samkhya-Yoga and 
the Brahmasutras, and how the great Vedantic commen- 
tators have interpreted the Bhagavadgita, each in his 
own way. We have also seen the original points in the 
mystical interpretation of the Bhagavadgita by the 
great poet-saint of Maharastra, Jnanesvara. We shall 
now pass on to modern interpretations of the 
Bhagavadgita. There is a very large numbet of such 
interpretations, but we shall select only eight of them 
for our purpose, namely those of Garbe and Bhandarkar, 
Farquhar and Buddhiraja, Tilak and Gandhi, Otto and 
Aurobindo. The opinions of these we shall consider 
under the following philosophical heads : Interpola- 
tionism and Bhagavatism, Christianism and Buddhism, 
Activism and Detachment, Numenism and Divini- 
sation. A student who undertakes a study of the 
Bhagavadgita will really find his head turned when he 
goes into the depths of all these different interpretations 
and he may well find himself in a labyrinth. Is there 
a way of rescue for him from this labyrinth ? Yes. 
The only line of rescue for him, according to us, 
would be the path of God-realisation. 

Let us begin by discussing the theories of inter- 
polationism in regard to the interpretation of the 
Bhagavadgita. On the whole, there might be said to be 
five such theories, the first being the most important. 
.The names that can be mentioned here in connection. 
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with these theories of interpolationism are Garbe,. 
Holtzmann, Oldenberg, Schrader and Otto. Garbe’s 
theory of interpolationism is intertwined with the 
doctrine of theism ; Holtzmann’s with the interests- 
of pantheism; Schrader’s is really an exterpolationism 
more than an interpolationism; • Oldenberg stands as an [ 

apostle of a twelve-chapter work of the Bhagavadgita and j 

Otto introduces eight external tracts in the original form i 

of the Bhagavadgita. We shall see that even though 
there is this incidence of a pluralistic interpolationism in 
Otto, still the total summing up of the meaning of the 
Bhagavadgita is a numenistic, mystical ideal for which he 
stands, as we shall see at the close of this chapter. 

Garbe j 

(a) j Exclusion of Mimamsic and Vedanta Passages I 

Before we go on to Garbe, we must mention that j 

the theory of interpolationism was first suspected by 
Humboldt in the year 1826, and that Garbe might be 
regarded as one of the great modern apostles of 
interpolationism. We may say that just as there is a 
large collection of works on Biblical criticism, so even 
here the Gita criticism was started by Garbe. We shall 
consider the following points under Garbe’s interpola- 
tionistic theory about the Bhagavadgita. We shall 
begin by considering the reasons why he excludes the 
Vedantic and Mlmamsic passages from his text. Then 
we shall deal with the criticism that has been made 
upon this procedure particularly by Edgerton and 
Winternitz. Next we shall examine the significance of 
the capital which Garbe makes out of the occurrence of 
the word Maya six times in the Bhagavadgita. Then 
comes a very important point and a point to the great 
credit of Garbe, namely, his interpretation of and 
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God, the all-seer and the all-knower, as common 
to the and the Bhagavadgita. Finally, 

following his philosophic bent of mind, we see Garbe 
speaking about Krsna as rising from the conception of a 
man through the conception of a man-God to the 
conception of God in the course of progressive develop- 
ment. This, in short, is a brief outline of Garbe’s 
account of his interpolationist theory about the 
Bhagavadgita, 

We have said above that Garbe excludes the 
Mlmamsic and Vedantic passages from his text of the 
Bhagavadgita. On a general review of all the passages 
that have been excluded by Garbe, we do find that his 
two chief enemies are Mimamsa and Vedanta, Advaitism 
in particular. But there are many other points also on 
account of which Garbe tries to exclude a number of 
verses from the original Bhagavadgita. For example, all 
considerations of super-moralism or transcendence of the 
three qualities involved in the conception of Nistraigu- 
nya, all essences such as the great luminosity in the Sun 
as in the XV chapter, the conception of the Vibhutis in 
the X chapter, all considerations or references to Brah- 
man, all schemes of absorption in Brahman, Yogic effects 
like the equanimity to be obtained in the process of 
Yoga, all these have been excluded by Garbe. On the 
other hand, all those passages have been retained which 
promote theism, which promote moralism as ancillary 
to theism, and particularly philosophic devotion. It 
would take a long time to go into the details of all these 
exclusions and preferences; but we have mentioned 
these because, of all these exclusions, Advaitism is the 
chief enemy whom Garbe wants to fight. Dr. Bhandar- 
, kar liked his procedure very much, though he would 
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have preferred to interpret the whole of the Bhaga* 
vadgita theistically , regarding even the pantheistic 
passages, as theistic. That of course is going even a 
little further than Garbe. Garbe is endowed with great 
powers of linguistic interpretation, of philology and of 
philosophic analysis. So, his opinion became the most 
respectable during the early years of the present century. 

Garbe himself mentions that the two sets of 
passages which he wants to exclude are the Mimamsic 
and the Vedantic. We shall take two typical specimens 
of these very shortly. In the meanwhile, we might 
mention that Garbe suggests that it was a slowly 
gathering and accumulating conviction that he was able 
to exclude these passages not as a matter of chance nor 
as a fit of fancy, with the result that out of 700 verses 
170 fall out. He says : 

“ I have ventured to carry into practical 
execution the idea of separating certain 
portions of the Bhaga vadgita not as a result of 
any abrupt conceit but on the basis of a 
slowly accumulating conviction. ( He takes 
the credit for having read the Gita six times ! ); 
thus decidedly by removing passages from 
most of the chapters of the Gita with the result 
that out of 700 verses, 170 fall out. ” 

— Introduction to the Bhagavadglta, p. 31. 

These according to Garbe do not belong to the 
original Bhagavadglta. In this procedure Garbe has 
given a rude shock for the first time to the traditional 
interpreters of the Bhagavadglta. He takes theism for 
granted and everything that goes against it is an interpo- 
lation. His method involves a petitio principii, taking a 
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thing for granted and then working out from it, in fact 
taking for granted what one wants to prove- The 
■outcome of such a procedure ultimately, Garbe tells us, 
is that no real gap is left anywhere in the whole of the 
Bhagavadgita. We shall see presently what other 
•scholars have said in regard to this real gap or unreal 
gap. We cannot help noticing here the words of Garbe, 
** putting into execution his scheme of exclusions We 
must indeed give him the credit for having carried out 
his scheme of exclusions ! For, was it not he who first 
sundered the Bhagavadgita into two parts, the theistic 
and the pantheistic, under the impression that the 
pantheistic doctrine did not belong to the time of the 
Bhagavadgita ? If, however, we were to interpret the 
Bhagavadgita in a mystical manner, we might well see 
how the theistic and the pantheistic portions could be 
reconciled. 

We might take two typical passages of exclusion 
in order to justify what we mean. The first is a passage 
from Chapter III, verses 10 to 15, where a defence of 
Yajna is made, which Garbe wants to exclude; the 
second is a passage from Chapter II, verses 42 to 46, 
which is of anti-Mimamsic and Ved antic content and 
which defends self-realisation. If we just bring out, in 
a very terse form, the meanings of these two passages, 
we shall see the reason why Garbe was tempted to 
exclude both. He wants neither the Purva Mimamsa, 
nor the Uttara Mimamsa to interfere in his theistic 
interpretation of the Bhagavadgita. If we take the first 
passage, Chapter III, 10-15 (flf qff; w: H|T), we shall see 
that that passage makes the following points : ( i ) It 

was God who created the institution of sacrifice which 
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is indeed the fulfiller of all desires. ( ii ) We are asked 
to propitiate the gods with the result that the gods will 
propitiate us. ( iii ) The highest ideal, therefore, to be 
achieved is such a mutual propitiation by gods of men 
and by men of gods. ( iv ) He who does npt perform 
a sacrifice and who does not make an oblation, or an 
offering, in fact, he who does not give, as we shall see 
later on, a spiritual income-tax, should be regarded as a 
thief. ( v ) Finally, all sins will be removed in the case 
of a man who lives on the remnants of a sacrifice. He 
must first offer everything to others, and what remains 
as residue with him, with that alone he should remain 
content. He who thus partakes and lives merely on 
the remnants of a sacrifice is the greatest of those who 
lead a sacrificial life. This is a passage which Garbe 
wants to exclude, because it defends ritualism. 

Another passage which he wants to exclude on the 
ground of its defence of the Vedantic attitude consists 
of the verses, 42 to 46 in Chapter II ( triTWT gi^t ^*3; ... 

T%TFirf: ). Let us note the points which this 
passage makes : ( i ) The passage condemns sacrifice 

because the ideals of a sacrifice are merely enjoyment 
and power, (ii) It involves no aspiration towards 
stability in God. (iii) The Vedas, the author tells us,, 
are subject to the suzerainty of the three gunas and 
hence of no avail. ( iv ) It is only life in Atman which 
can take one beyond considerations of Yoga and Ksema,. 
acquisition and security. ( v ) Finally, the Vedas are 
like a pond in an all-enveloping sea of spiritual experi- 
ence and are of no consequence when we take into 
account spiritual realisation as a whole. These are the 
points which the Vedantic passage makes and on that 
account Garbe wants to exclude this Vedantic passage. 
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also. So on the whole, both ritualism and non-ritualism 
seem to be his enemies. In a similar way, if we just 
carry our imagination back, we shall find that the same 
antinomy of ritualism and non-ritualism as in the 
Bhagavadglta is mentioned in the Munclaka Upanisad 
also. What the Bhagavadglta has done is merely to 
copy the antinomy from the Mundaka. As the writer 
' has observed in his “ Creative Period of Indian Philoso- 
phy ” ( Bombay University, 1927 ) : “It is evident from 
a consideration of the halting attitude of the philosopher 
of the Mundaka that while in one breath he extols 
ritualism (I. ii. 1.6) and in another condemns it outright 
(I. ii. 7-12), that even in this respect the Mundaka 
has been the prototype of the Bhagavadglta ” ( p. 279 ). 
This conception of the battle of ritualism and non- 
ritualism, which was started by the Mundaka, has been 
taken over bodily by the Bhagavadglta from the 
Mundaka, but it rises beyond both ritualism and non- 
ritualism. 

Garbe’s procedure has been subjected to criticism 
from different points of view and by different scholars. 
We shall not enter here into many linguistic or philo • 
logical criticisms which have been made but mention 
only a few points of philosophic importance. (1) Edger- 
ton tells us that Garbe contents himself by saying that 
when we have removed the excised passages, the two 
ends meet and there is no real gap created anywhere. 
This is exactly the point with which Edgerton disagrees. 
According to him, the excised passages, even as they are, 
can in many cases be shown to be connected both ways 
to the preceding and the following portions. (2) Again, 
Edgerton relies upon the authority of an old scholar like 
Oldenberg, who believed in the unitary teaching of the 
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Bhagavadgita, and entirely agrees with him in regarding 
the spirit of the Bhagavadgita as completely unitary. 
Edgerton says : 

“ Garbe is mistaken in thinking that the 
elimination of certain passages reunites verses 
which evidently belong together but have been 
separated by the alleged interpolations. I 
believe that just the opposite is the case. That 
is, a verse immediately following a passage 
excised by Garbe can in many cases be shown 
to be connected with the excised passage. ” 

The Bhagavadgita, P. 98. 

“ I am glad to find that so high an authority 
as Oldenberg felt as I do that the general spirit 
of the Gita is no less unitary than that of 
similar works of its class, and that it is an error 
to see in it a mixture of different schools of 
philosophy.” 

Ibid, P. 99, Footnote. 

( 3 ) Winternitz tells us that a reconciliation of 
different points of view or of different aspects of philoso- 
phic thought which has been effected by the 
Bhagavadgita, and which, in fact, is the essence of its 
teaching, has been falsely represented as involving a 
theory of interpolation. (4) Bhandarkar’s point of 
view instead of being merely theistic may be regarded 
as even super-theistic, which we may call by the name 
of Bhagavatism or Prapattism. He would go even a 
little further than Garbe so far as the theistic aspect of 
the Bhagavadgita is concerned, and not allow anything 
to be understood in a pantheistic sense. Instead of 
dividing the Gita into the theistic and pantheistic 
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portions, he would like to regard the whole of the 
Bhagavadgita as theistic or even as super-theistic 
involving the doctrine of Bhagavatism or Prapattism. 

(b) Occurrence of the word Maya in the Bhagavadgita r— 
Taking his stand on the theistic interpretation of the 
Bhagavadgita, it is no wonder that Garbe should fight shy 
of the word Maya, and particularly of its significance 
which involves the conception of unreality or illusion. 
The word Maya has occurred six times in the Bhagavad- 
gita, twice in the sense in which Garbe would like to 
have it, thrice in the sense to which Garbe is opposed* 
and once in the sense which Garbe would try to enlist 
along with those who support Vedantism, but which, 
is really Janus-faced pointing both ways. Garbe’s 
contention is that the earlier passages are theistic in 
character and the word Maya occurring in those passages 
means miraculous power. For example, take the two 
quotations : ( 1 ) ( IV. 6 ) and (2) 

*HW (XVIII. 61), where May a means miraculous power, 
the power of God who wields a magical weapon in his 
hand. Later passages according to Garbe involve 
pantheism, and therefore Maya is introduced there, 
according to him, in the sense of illusion. These 

passages are : p^n mfatf cFFcT h I VII. 14. 

and RIWOTPURT I VII. 15. In these cases, the word 
Maya means illusion and the passages must therefore be 
excluded, says Garbe, from the orthodox scheme. 
Finally, the word May a also . occurs in the expression, 
%n7RFWTfcf: I VII. 25. Garbe would like to understand 
Maya here in the sense of illusion, but we may point 
out that it may mean power also. Hence even though 
Garbe would try to include it in the later passages, we 
feel that it cannot be so included. The reason for such 
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inclusion by Garbe, in our opinion, seems to be that he 
approaches the question from a preconceived notion. 

( c ) God as All-Seer and AU-Knower in Nrsimha 
Tapaniya Upanisad '. — We must, however, compliment 
Garbe upon having in fact made a discovery in regard 
to the expression sq^g'f.sfJFcrT 9. 1. showing the connec- 
tions between the and the Bhagavad- 

gita. Garbe contends, and contends correctly, that 
the word Anumanta in this sense is of rare occurrence, 
and if the has used that expression 

and if that expression occurs in the Bhagavad- 
gita also, it would follow that the Bhagavadgita is the 
borrowing party provided the Upanisad could be 
proved to be earlier. In any case, this is a remarkable 
coincidence about God the all-seer and God 

the all-knower, that these words should occur both in 
the and the Bhagavadgita. Garbe 

contends for the value of the present reference only so 
far as the age of the Bhagavadgita is concerned as being 
later than that of the But he should 

have also contended for this expression SWlS-flnlT as 
having a particularly theistic significance, and should 
therefore have included this under his own scheme 
of a theistic interpretation of the Bhagavadgita. It has 
been observed above that sqs^tsjRFcir is an expression 
of rare occurrence ; but another analogue for the 
word Anumanta in the is sr^fTclT which 

occurs many times in that Upanisad. In one case 
it links itself up with For example, in the verse : 

srgimq n IX. 

Also we have in the same Upanisad that famous expres- 
sion ^|WgffcTT-VIII, one who penetrates the secret of 
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things. Hence even though 3Tf|rffT is a more familiar 
expression than argrpcfl and both mean the same thing, 
the expression occurring even once in the 

Bhagavadgxta as in the might well lead 

us to suppose that the Bhagavadgxta relies upon that 
Upanisad for its authority for the expression. Let us 
see what Garbe says : 

“ The words 3WT “ spectator ” and sigfpcTT 
“ assurer ” here stand side by side, of which the 
latter is of such rare occurrence that the histori- 
cal connection of the two passages is not open 
to doubt. As in the case of other references 
to Upanisadic literature, the 
must here be regarded as the original and the 
Bhagavadgxta ( XIII. 22 ) the copy, because the 
word Anumanta, as the designation of a form 
of the highest spirit, has its originality abso- 
lutely guaranteed in the by 

the whole content of the text. ” 

Introduction to the B. G., p. 46 

In this connection the present writer feels that the 
and Upanisads have not received their 

due recognition from Upanisadic scholars. Both the 
Upanisads are of high poetico-mystical value and replete 
with quotations. This might itself have served as an 
incentive to the Bhagavadgxta. Further, the 

particularly calls its chapters by the name 
of Upanisads, not Khandas, Prapathakas, Vallis or 
Adhyayas. The Bhagavadgxta also consciously or un- 
consciously calls its chapters by the title of Upanisads, 
¥ f i r^5?flclTW'^fcS. Keith points out in this connection that 
the Gita might itself be regarded as an Upanisad of the 
&vetasvatara type. As the present writer has said in a 
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previous chapter, he would himself like to give to the 
Bhagavadglta the status of an Upanisad. The determi- 
nation of the age of the 3R?fc!T < T#r Upanisad would go a 
long way in the determination of the age of the 
Bhagavadglta and would be of greater service than the 
older Upanisads such as Katha, Mundaka, and the rest 
from which the Bhagavadglta has (definitely borrowed. 
In any case it stands to reason that the Bhagavadglta 
was deeply influenced by the expression as 

occurring in the efcfe Str; am#? Upanisad in the following 
passage : %r f t I 

sttcjtt ^qa-q: i IX. 1. which 

has certainly a theistico-mystic significance. 

(d) Doctrine of Krsna as Man , Man- God and God : — 
Finally, we come to the interpretation of the personality 
of Krsna by Garbe. With his deep insight into philo- 
sophy he does not find it difficult to point out that the 
conception of Krsna rises from the status of a mere man 
through that of a demi-god to that of God himself. It was 
when Krsna helped the Pandavas to secure victory in the 
great war that he was veritably raised from manhood to 
demi-godhood and then to God-hood itself. In a similar 
vein Hopkins has told us that exceptional personages, 
may first be raised to the status of a demi-god and then, 
to the status of God. Edgerton tells us the same story: 

“ In the greater part of the Mahabharata, 

Krsna appears in a strictly human guise. In 
the narrative of the Gita he is still both god 
and man, an incarnation of the Deity in human 
form. In the philosophical teaching of the 
Gita, Krsna has all the attributes of a full- 
fledged mono-theistic deity and at the same 
time the attributes of the Upanisadic 
Absolute. ” The Bhagavadglta, P. 31. 
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Other Interpolative Theories 

, (a) Holtzmann. Let us go on now to the four other 
interpolative theories. These are not so important as. 
that of Garbe, and yet there are some points in them 
which are worth noticing, especially in the case of Otto 
whom we shall treat last in this section. As Garbe 
stands for theism, Holtzmann stands for a pantheistic 
interpretation of Bhagavadgita. If Garbe said that 
theism was the original portion and pantheism the added 
one, Holtzmann says that pantheism was the original 
portion and theism was added later. Winternitz tries 
to reconcile these two extremes. He stands between 
Garbe and Holtzmann. He tells us that “ after repeated 
readings of the Gita and the most thorough investigation 
of the passages cut out by Garbe, he has come to the 
conclusion that even the original poem did not teach 
pure theism but theism tinged with pantheism. ” The 
points on which Holtzmann relies about the pantheistic- 
interpretation of the Bhagavadgita are the conception of 
the world-soul and the illusory nature of the fear of 
death. When these two are combined together, we 
have a pantheistic poem like the Bhagavadgita. Very 
peculiarly , however, Drona is made by Holtzmann the- 
speaker of the older portion, while Krsna’s character 
as speaker has been retained in the later one. We- 
cannot call such an utterance by any other name- 
except that of a rambling statement. What Drona had. 
got to do with the pantheistic basis of the original 
Bhagavadgita is hard to imagine. Krsna, of course, had 
got something to do with the theistic portion 
but his name is mentioned by commentators more 
in connection with pantheism than even with theism - 
Finally, Holtzmann tells us that “ the theological idea. 
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underlying the Bhagavadgita is at war with itself. On 
the one hand, we have the pantheistic world-soul which 
is impersonal, and on the other, a personalistic and 
realistic Krsna-Visnu, and we are asked to believe 
that the two are one. ” In trying to reconcile, there- 
fore, the pantheistic conception of the world-soul with 
the theistic conception of a personal God, we find the 
present Bhagavadgita to be a peculiar mixture of both 
these doctrines. 

{ b ) Oldenberg. When we come to Oldenberg, we 
find him to be more level-minded than Holtzmann. He 
is a great Sanskrit scholar. His idea is that out of the 
eighteen chapters of the Bhagavadgita, the first twelve 
only constitute the original text, while the last six may 
be regarded as addenda. Such suggestions have been 
made by other writers also, especially in view of the fact 
that a particular chapter of the Bhagavadgita like the 
XVI finds a place in these last six chapters, as well as a 
chapter like the XVII. The XV, of course, is alright, 
and a major portion of the XVIII. But the fact that 
the group of the last six chapters contains some 
Adhyayas, which do not stand on a level with the other 
parts of the Bhagavadgita, might well tempt a scholar 
like Oldenberg to suppose that only the first twelve 
■chapters constitute the original Bhagavadgita. Also a 
.suggestion has been made by other scholars that if the 
Mahabharata is to be supposed to contain interpolations, 
as it grew from its early beginnings to its later fully 
developed form, from Jay a to Bharata and from Bharata 
to Mahabharata, why should not a suggestion like 
this also have tempted Oldenberg to consider that the 
.original Bhagavadgita consisted only of twelve Adhyayas 
'while the later Adhyayas were added in course of time ? 
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( c ) Schrader. The theory of Schrader might be 
regarded as a theory of exterpolationism more than that 
•of interpolationism : the former, because according to 
the Kasmirian text there are 714J verses in the 
Bhagavadgita which figure is greater than the orthodox 
number of 700 ; the latter, because the Kasmirian text 
introduces 282 new readings of the orthodox text. For 
these reasons the Kasmirian recension may be regarded 
as a peculiar combination of exterpolationism and inter- 
polationism. The grounds for constituting a distinct 
.Kasmirian recension on account of these readings, says 
Dr. Belvalkar, are not of any more compelling character 
than those for constituting a Bengali or a Malyalam 
recension. Out of the 282 new readings in the Kasmi- 
rian text, Dr. Schrader claims greater intrinsic impor- 
tance for thirty-seven. Dr. Belvalkar has examined 
carefully all these thirty-seven cases and has come to 
the conclusion that most of them are not of any parti- 
cular significance, except a dozen minor variants. Out 
of these we select only three for our purpose, (i) In 
the Bhagavadgita II. 5, the classical reading is, apfoPTR 
*isfPT. While Schrader reads 3T%w:, for grammatical 
purposes we have to append gsffa to instead of 

; (ii) In the Bhagavadgita II. 11, the classical 
reading is which has been the cause of 

much controversy. In the first place, Schrader who seems 
to be too much influenced by socio-democratic doctrine 
reads ‘ jpjrreN 7 and translates : “ as the people 

speaketh ” which has no significance for the context in 
the Bhagavadgita. Madhusudan Sarasvati interprets 
it as sri|t sffi ( probably combining 

STTfT and ), words not fit to be uttered by 
intelligent men. ” Anandatirtha interprets as 

words of thy own understanding and not 'sanctioned 
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by ^astras, ” which seems to be a good interpretation. 
Finally, Schrader tells us that the Kasmirian reading is- 
which has some significance, but is not so- 
good as the orthodox reading itself, 

( iii ) Lastly, in regard to the Bhagavadgita, VI. 7, the 
classical reading is qWcRT SWlffcr:. We are told by 
Schrader that the Kasmlrian recension is HWTS WFriff* 
“We must have in mind the treatment of others like 
our own selves. ” This is not a bad reading, but there- 
is no reason why the original reading WTTcrrr differ; should, 
be dispensed with. On the whole, therefore, the value 
of the efforts undertaken by Dr. Schrader for the esta- 
blishment of the Kasmlrian recension of the Bhagavad- 
gita hardly bears any comparison with that of the efforts 
undertaken by either Garbe or Otto for the establish- 
ment of their own theories of interpolation. 

( d) Otto. In the discussion of the theories of 
interpolation Otto stands on a much higher level than 
the previous scholars. He was a pupil of Dr. Garbe,, 
but there were certain points of difference between their 
theories of interpolation ; ( 1 ) While Garbe advocated a. 
dualistic hypothesis, Otto advocated a pluralistic one 
and ( 2 ) while Garbe remained content with theism y 
Otto came very near to mysticism. According to Otto,, 
the original Bhagavadgita consisted only of 133 stanzas, 
all the other stanzas being later interpolated either indi- 
vidually or in groups. “The original Bhagavadgita,. 
according to Otto ”, says Radhakrishnan, “ was a splendid 
epic fragment and did not include any doctrinal litera- 
ture. ” Eight tracts consisting of 450 stanzas, says Otto, 
were later on interpolated; and 117 were either glosses 
or marginalia. These together with the original 133 
stanzas make up the total figure of 700 verses. We 
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shall see towards the close of the present part of our 
work that Otto’s doctrine is concerned more with a 
philosophico-theological interpretation of the Bhagavad- 
gita than with a mere theory of interpolation. The four 
fundamental points that he raises in the teaching of the 
Bhagavadgita are the immortality of the soul, the Visva- 
rupa Darsana, the doctrine of pre-destination and the 
theory of divine instrumentalism. All these must be 
covered in the original 133 stanzas of the Bhagavadgita. 
The eight different tracts, which were interpolated later, 
were introduced by different writers and at different 
times. Otto does not fight shy of saying that the 
Prapatti-Bhakti tract has thus been introduced, a Sesvara 
Yoga has been introduced, a Vibhuti Yoga has been 
introduced and so on ; so that he does not confine him- 
self, as Garbe did, to the division of the Bhagavadgita 
into mere theistic and pantheistic portions. There are, 
he tells us, eight such tracts. We shall make a slight 
re-arrangement ■ of these tracts and mention them as 
follows : — 

( 1 ) Prapatti-Bhakti Tract ( XI-XII ), in the 
manner of the Narada Sutras. 

( 2 ) Moral Theism ( XVI-XVIII ). 

( 3 ) Sesvara Samkhya ( XIII ). 

( 4 ) A Combination of Samkhya and Yoga ( V ). 

( 5 ) Sesvara Yoga — Psycho-teohnical Yoga ( VI ). 

( 6 ) Sesvara Yoga 1 — Character Yoga ( II ). God 
in the Bhagavadgita, not stcujjb as in Patanjali. 

( 7 ) Advaita Bhakti ( VII ). There is neither 
mere Advaita nor mere Bhakti, but a combination of the 
, two. 
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( 8 ) Vibhuti Yoga ( X ). God is here the optimum 
in the omnibus song of praise and is present in all 
excellence. 

These are very fine names. Otto was a master of 
philosophy and a master of language; hence he could use' 
such beautiful expressions. A full discussion of these 
tracts is beyond the scope of a philosophical work like 
the present. It is really a tempting work for any linguist 
who might undertake it for finding out the original 
text of the Bhagavadgita. We ourselves think that 
Otto has gone beyond his own limitations. While he 
should have contented himself with interpreting the 
fundamental ideas of the Bhagavadgita philosophically 
and theologically, he has entered too much into a 
linguistic discussion of these tracts and their justifica- 
tion in which, we think that he has not succeeded. A 
philosopher should deal with philosophic problems and 
not with merely linguistic or textual questions. These 
to him ought to be secondary, and should remain 
secondary. We are glad, however, to find that a full 
discussion of these eight tracts which Otto has made 
does not come in the way of his numenistic interpreta- 
tion of the Bhagavadgita, as we shall see later on. That 
is a fine interpretation and he has earned a great place 
among the interpreters of the Bhagavadgita by his* 
doctrine of holy ism and numenism. 
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DEV OTIONALISM : BHANDARKAR 

Aikantika Bhakti in the Narayanlya 

Now we come to Dr. Bhandarkar, who is the most 
important representative of the Bhakti interpretation 
of the Bhagavadgita. I do not think there has been 
another person in the whole of India who has stood for 
the importance of Bhakti ( called - by him also as 
Aikantika Bhakti or Aikantika Dharma, or Narayanlya 
Dharma ) as he finds it in the Bhagavadgita. In fact, Dr. 
Bhandarkar’s contribution to the interpretation of the 
Bhagavadgita is two-fold. First, the assertion that the 
Aikantika Bhakti of the Bhagavadgita has descended 
from the Aikantika Dharma or the Narayanlya Dharma, 
and that it was from the Aikantika Bhakti of the 
Bhagavadgita that all the later developments of Bhakti 
took place. Second, Dr. Bhandarkar was the greatest 
representative of the school which demolished the 
doctrine of Christian influence on the Bhagavadgita.. 
Among the many critics who have contended that the 
Bhagavadgita was a product of Christian influence we 
might particularly mention three, Lorinser, Weber and 
Lassen. A few others also might be mentioned, but 
they are more or less inclined to take a little more 
rational view of things, for example, Barth, Edgerton, 
Garbeand Fatquhar. On the whole, the antiquarian 
researches of Dr. Bhandarkar, and his interpretation of 
the researches that had been already made in regard to 
Vasudeva-Krsna worship have firmly established that 
the Bhagavadgita was not influenced by Christianity at 
all. Christianity was a very late product. This is then 
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-the two-fold importance of Dr. Bhandarfear for the 
interpretation of the Bhagavadglta. 

(a) Vivasvan , Manu and Iksvaku in the Narayaniya 
and the Bhagavadglta:— One very significant verse of the 
fourth chapter of the Bhagavadglta 

Pt i 

Jnf | IV. 1. 

Which is rather a difficult knot to unloose for an 
■ordinary student of literature or philosophy, has supplied 
the basis for Bhandarkar’s historical interpretation of 
the foundation of the Bhakti of the Bhagavadglta in the 
Narayaniya Dharma of the Mahabharata. Let us see how 
this happens. We are told in the famous verse of the 
Bhagavadglta that it was Krshna in a former incarnation 
.( probably that of Narayana ), who communicated the 
secret of Aikantika Bhakti to these three, Vivasvat, 
Manu and Iksvaku. Now if we go back to the source, 
we find that these names occur in the Narayaniya sec- 
tion of the ^antiparva of . the Mahabharata. There 
Narayana has been described as having communicated 
the secret of spiritual life, the Aikantika Dharma as it 
might be called, to Prajapati, and then it gradually des- 
cended to the three great representatives of Aikantika 
Bhakti, Vivasvat, Manu and Iksvaku, exactly the per- 
sons whom the Bhagavadglta mentions. We ate also 
told in the Narayaniya that the secret of spiritual life 
which had descended from Narayana to these three 
representatives, when it had run its course, would at the 
end of time return to Narayana. cfifa spf: ^1%** ^ 

ffFIWT ? I wnt ^ S^ r IWT gr-Narayanlya, 48... 

52. Exactly in the same manner we are told in the 
Bhagavadglta that the river of spiritual experience hides 
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itself at intervals like the Phalgu river in the sands of 
time, 

S ^1*5% R'fcTf #it ff?: wrq 1 
q qqni qqi ?tsq m: jfw: ^fcrq: u IV. 2-3. 

All things have an end. Even good things have an end. 
And good things have an end because God intends it. 
He does not desire that the, secret of spiritual life should 
lie open before humanity for all time. After the secret 
of the spiritual doctrine has played its part, it pleases 
God to hide its course for a while. 

(b) Narada' s visit to Narayana : — The beginnings 
of Aikantika Bhakti or the Narayanlya Dharma might 
be found, according to Dr. Bhandarkar, in a very 
celebrated passage in the Mahabharata where Narada 
meets Narayana and asks him the way for development 
in spiritual life. Narada was a novice according to 
Narayana. Narada asked him “ the whole of humanity 
is worshipping you, Oh Narayana; whom are you 
worshipping ”, because he had seen Narayana wrapt in 
meditation: qqqt cqq qsft qqq i 

Narayana was not surprised and told Narada that it was 
not possible for him to explain by word of mouth the 
way of meditation for the realisation of God : 

m qf%wr 3 n v u 

w\° w 

After having told Narada in a general way that the 
way of spiritual life is very difficult to obtain, he told 
him to go to the mountain Meru and to and 

there to observe five seekers after the spiritual life, 
Brhaspati, Ekata, Dwita, Trita and Vasu-Uparicara, and 

B. 7 
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after full observation to return to him. The expression 
which Narayana uses is 3T#i1r <T . Nar ay ana’s 

only business was to say to people wm or Ji^g^ | You 
have no business here. You go and mind your own 
work, fulfil your part of the mission and then return 
to me. Then we shall see whether you deserve to be 
told the secret of spiritual life. 

(c) Vasu-Uparicara : — Naraia went to 
which has been interpreted differently by Dr. Bhandarkar 
and by European scholars. European scholars regard 
the ^cT^rq as the fountain source of the influence 
of Christianity on Hinduism and on the Bhagavadgxta. 
Dr. Bhandarkar regards it as the seat of spiritual 
devotion. In the a sacrifice was going on 

and five persons were engaged in it. Brhaspati was. 
the chief priest; Ekata, Dvita, and Trita were the: 

' Sadasyas, and king Vasu-Uparicara was the Yajamana. 
We are told an interesting story from which we know 
how Brhaspati could not have a vision of God, because- 
his mind was fixed, on the Samhitas and Brahmanas and 
was given to Himsa and sacrifice. Secondly, Ekata, 
Dvita and Trita, even though the Mahabharata calls 
them as the sons of Brahma and qfhr, could not reach 
God, because they had delivered themselves over only 
to mortificatory penances for hundreds of years. It is. 
not mere penance; it is not bodily tormentation that wins 
God for the seeker; hence they failed to see God. 
Third, Vasu-Uparicara, whose mind was fixed on Aranya- 
kas and Upanisads, who was more devoted than any of 
the others, in fact, who was the only man of real 
devotion in the entire sacrifice, could see God, because 
he had not given himself over to Himsa. He did not 
regard mortificatory penance as capable of enabling one 
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to reach God, but it was Bhava or internal devotion that 
enabled one to see God. In that way God being pleased 
showed himself to Vasu-Uparicara. iffcrR^SFT 

g^rcTR: i mm It was in 

fact a sort of a miniature Visvacupa which Nacayana 
unfolded to Vasu-Uparicara, and when Vasu-Upari- 
cara had seen this, he was satisfied and we know from 
history that Vasu-Uparicam was an earlier disciple of 
Nacayana in spiritual life than even Narada himself. 

(d) The supremacy of AiJcantika Bhakti : — When 
Narada returned to Nacayana, Narayana found 
that the Aikantika Bhakti had germinated in him. 
Narayana told Narada a short history of the way in 
which he had dispensed with Ekata, Dvita, and Trita, 
who had come to meet him at that place, telling them 
that they were not capable of getting the secret of 
spiritual life from him, because in fact their mind was 
centered only upon mortificatory penances. He had 
only told them JR3R ; but now that Narada had 
returned with the requisites of spiritual, life, Narayana 
was satisfied. He went to the length of calling Narada 
and therefore, had no difficulty in imparting 
to him the secret of spiritual life. The way in which 
Narayana tells Narada the whole story of the spiritual 
life is expressed in a passage to which there are very few 
parallels even in the Mahabharata itself, so far as devo- 
tional life is concerned. We quote it below in extenso t 

sfiwripre 

T5ct«N %(%r Rpfqs I 

%A *PT II 

JRU'wf m I 

*T ^ II 
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wA Rfctr q^ri%^c^g'rr i m: i 

siwr JRW>i«55pC^: ii 

r r nt a *r r 3>«r i 

^ct ^PiFh^ct « 

( e ) Narada' s Vision of God :■ — When Narayana had 
imp at ted to Narada the secret of spiritual life, he 
progressed in that life according to his own intense 
spiritual abilities, and we are told in the Mahabharata 
that Narada had a vision of the Visvarupa of God, 
manifesting itself in different forms and colours, in 
hundreds of faces and eyes and feet, almost a replica, 
and earlier replica of the Visvarupa which Krsna later 
showed to Arjuna. We also quote this passage in 
extenso, because nobody has stressed the significance of 
this vision of Narada as it should have been : 

qt a i 

cT 1R 111 II 

t%i%sR^n%gRcrr i 

W' H * ii 

#5i3m*w?qr rici^ir: ii * u 

II 'i II 

i^rsrh: i 

g^fRRRt wfoj, n n 

flWFPFT: #TR ?IcT#r: flfWR* II $ II 

(/) Narada's Gratification :■ — When Naiada had 
teen that Vsvarupa, he was absolutely gratified and he 
expressed his gratification in the following two verses : 
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— . 

cTWt^r J T t TFT f*TWT ^ I 
WK <Fc5tTfIH% Sft WRI^ \\ H « 
m w mri qarcicpr: i 

iff: w I's u • 

He ends with the words iff*, irfafff: , telling Narayana 
that he had seen God-lion, and that that form was the 
source of all other forms of God and that it was the 
supreme spiritual principle governing the world. 

Aikantika Bhakti in the Bhagavadgita 

Dr. Bhandarkar finds this Aikantika Dharma in the 
Bhagavadgita and not without justification. The Bhakti 
principle in the Bhagavadgita is necessarily founded upon 
such a conception of Natayanlya Dharma as we find in 
the Mahabharata. We may say that after Narayaniya, 
the Bhagavadgita is the earliest exposition of this doctrine 
of Parabhakti. In a famous verse in the Bhagavadgita 
we are told : ^ WT =3 XIV-27. In 

this verse occurs the germ of that Aikantika Dharma, If 
we just transpose the expressions and 

we shall have q^FlRT^ and 31 RH implying that it is 
this Aikantika Dharma which leads to ^ii^cf gfl. It is 
thus that the Bhagavadgita stands for A ; kantika Dharma, 
the principle of supreme Bhakti. This is the first point 
to be noticed in the development of the Bhakti doctrine 
from the Narayaniya to the Bhagavadgita. 

We have two further points to narrate about the 
Bhagavadgita so far as the Bhakd-doctrine is concerned 
and its fructification. Krsna, we are told, was both a 
warrior and a mystic. As a mystic, we know from the 
Mahabharata and from other Puranas how Krsna had 
meditated long in the Gandha-Madan forest, on the 
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Puskara lake, and on the Badaii mountain. This aspect 
of Krsna’s mystical achievement has not been noticed by 
many, because like La Place in his famous reply to 
Napoleon “they have not felt the necessity for the 
hypothesis. ” It was due to the spiritual power that 
Krsna gathered in his meditations at these three places of 
natural scenery, a forest, a lake and a mountain, devoted 
himself to God, and having ultimately succeeded in 
realising Him, that he became later on what the Gita 
calls Yogesvara and as Yogesvara he was responsible for 
the victory of the Pandavas. It is due to the spiritual 
power which a man gets through his meditation that he 
is enabled to spread the spiritual influence far and wide. 
It was thus, therefore, that the presence of Krsna himself, 
even though he acted merely as a charioteer, was responsi- 
ble for securing victory to Arjuna and the Pandavas in 
their war with the Kauravas. 

Finally, the Visvarupa, which Krsna had shown to 
Arjuna in the eleventh chapter of the Bhagavadglta, 
had its germ, as we have already pointed out, in the 
miniature V.svarupa revealed to Vasu-Uparicara and 
then in a more extended form to Narada. Of course, 
it finds its fullest expression in the Bhagavadglta. We 
are told how Krsna was at the same time Vasudeva, 
Bhagavan and Visnu, Vasudeva implying that God was 
Omnipresent, Bhagavan that God was omnipotent, and 
Visnu that God was omnilustrous. Presence, power and 
lustre, therefore, constitute the essence of God’s being. 
We are reminded of another such occasion when as 
described in the £iva Gita, Rama saw the Visvarupa 
which £iva had revealed to him. On the whole, it does 
not seem possible that unless man’s will and power are 
conquered by God’s Will and Power that a man can 
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Bumble himself before God and do as he is bidden by 
God to do. 

The later developments of the Aikantika doctrine 
are to be found in a system like that of the Pancaratra. 
The Pancaratra makes mention of the four Vyuhas of 
which there is no mention in the Bhagavadgita at all. 
According to Dr. Bhandarkar, therefore, the Pancaratra, 
which belongs to the 3rd century B. G, is evidently 
later than the Bhagavadgita. Also from among the 
Vyuhas about which the Pancaratra speaks, two, 
namely, Vasudeva and Sathkarsana, are mentioned in 
■some important inscriptions of the 2nd century B. C. If 
Vasudeva had risen to the position of a deity even in 
the 2nd century B. C., says Dr. Bhandarkar, it is 
impossible that the Bhagavadgita should have been, 
in any way, influenced by Christianity and we think 
that it is absolutely correct. We know also how this 
Pancaratra doctrine influenced the Bhagavata, and later 
the Ramanuja school and then Dr. Bhandarkar himself. 
He was not satisfied with calling himself a Prapanna but 
was content with calling himself a mere Prapitsu, one who 
is not a Prapanna at all, but who only desires to be so. 

No Christian Influence on the Bhagavadgita 

The greatest service which Dr. Bhandarkar has 
rendered to Gita scholarship, is the way in which he 
has, relying upon antiquarian researches, refuted the 
doctrine of the influence of Christianity on the 
Bhagavadgita. The antiquarian researches centre round 
three kinds of evidence : inscriptional, historical and 
philological. On this threefold evidence we see how 
the Bhagavadgita must be definitely regarded as being 
earlier than Christianity. 
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(a) Inscripiional evidence 5 — In regard to the inscri- 
ptional evidence, we have first the Nanaghata inscription 
of the 2nd century B. C., where the names of Samkarsana 
and Vasudeva are seen inscribed in a Dvandva compound 
in the inscription. A second piece of evidence, in this, 
case architectural, comes from Ghosundi which shows 
that there was the construction of a wall round the 
worship-hall of Vasudeva and Samkarsana, who are 
mentioned by name. Thirdly, there is another evidence,, 
this time in an artistic production in the shape of the 
erection of a Garuda-Dhvaja at Basenagar, in honour of 
Vasudeva, by Heliodora, Indian ambassador at the court 
of Bhagabhadra, ruler of Malava. From all these evi- 
dences we see that Vasudeva was established as a deity 
.in the 2nd century B. C, at least. 

( b ) Historical evidence : — In the account which has 
been left to us by Megasthenes, the Macedonian 
ambassador at the court of King Chandragupta, in the 
"4th century B. C., we have got a , definite historical 
reference to the places where Krsna’s life was spent. 
Megasthenes among other things makes a definite refe- 
rence to Sourasenoi, meaning thereby the Sourasena 
community, Mathura, Methora and Jobares and the 
Jamuna river. A definite historical reference to these, 
which are connected with the early life of Krsna in the- 
4th century B. C., is sufficient to show that Krsna was 
regarded as a deity even in those old days. 

(c) Philological evidence : — Finally, when we come 
to the philological evidence, we have he authority of 
Panini, who is supposed to have lived in the 6th century 
B. C., and who has given us a sutra in his 

which implies that Vasudeva was regarded as 
a deity even in those old days. According to Panini, 
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Vasudevaka means worshipper of Vasudeva, and 
Arjunaka means an admirer of Arjuna. Vasudeva was 
a great God and Arjuna was a great warrior. This is 
evidence enough to show that the name Vasudeva was 
famous even so far back as the 6th century B. C. We 
have thus accumulating evidence from inscriptional 
records of the 2nd century B. C., historical documents 
of the 4th century B. C. and philological evidence of the 
6th century B. C. almost in a graded order like that of 
an arithmetical progression, which proves that Christia- 
nity did not influence the Bhagavadglta at all. 

We do not think that Prof. V. K. Rajwade was 
justified in applying the canons of Paniniyan grammar to 
the Bhagavadglta. He has written an able, interesting 
and accurate essay, no doubt, in which he points out 
the grammatical defects of the Bhagavadglta according to 
the rules of Panini. But when Panini’s grammar itself 
makes mention of Vasudeva, Arjuna and Krsna, it 
would be impossible to judge of the grammatical merits 
or defects of the Bhagavadglta according to the rules of 
Panini. It would be like placing the cart before the 
horse. What, therefore, constitutes grammatical defects 
in the Bhagavadglta according to V. K. Rajwade is in our 
opinion a historical asset to prove that the Bhagavadglta. 
was a pre- Paniniyan composition. In no case, therefore 
it stands to reason that we can, in any way, regard the 
Bhagavadglta as having been "influenced by Christianity 
which actually came into existence six centuries after 
Panini 



CHAPTER VIII 


CHRISTIANISM 

Of the Christian interpreters of the Bhagavadgxta, 
and their name is legion, we shall select only six as 
being somewhat typical. Even from among them we 
shall select four for special consideration. These four 
are Weber, Garbe, Farquhar and Edgerton. We classify 
them under four heads : ( a ) Dogmatic and highly 
prejudiced, (£) Prejudiced but partly rational, (c) 
Mostly rational and ( d ) Philosophical. Weber, Farquhar> 
Garbe and Edgerton belong to these four types respecti- 
vely. We shall briefly' refer to the views of Lorinser 
and Lassen, but they are not of much consequence. 

Lorinser 

Lorinser published his metrical translation of the 
Bhagavadgxta in the year 1869. It was rather courageous 
on his part to publish it in as much as he did not know 
Sanskrit, as we shall see presently. But he is a good 
theologian and his contention is that the author of the 
Bhagavadgxta utilised the Christian scriptures, particularly 
the epistles of St. Paul, excepting the epistles to Thessa- 
lonians and Philemon. In general, says Lorinser, the 
author of the Bhagavadgxta knew Christianity, and has 
woven Christian ideas and conceptions into his system. 
Garbe in his criticism of Lorinser tells us that he him- 
self takes a standpoint precisely opposed to that of 
Lorinser. He admits that Lorinser was a good theolo- 
gian, but accuses him of false orthography. He further 
finds fault with Lorinser for not being equipped with 
the requisite philological knowledge. As Garbe says : — 


106 


BHAGAVADGITA: CHRISTIANISM 

“ Lorinser was certainly a good theologian ; 
but here he betook himself to a region with 
which he was not sufficiently conversant. That 
Indian words often appear in his work with a 
false orthography is not a mere externality, 
but a symptom of the fact that he was not 
equipped with the requisite philological know- 
ledge which would entitle him to form a judg- 
ment in regard to things Indian. ” 

— Introduction to the Bhagavadgita, p. 22. 

Weber 

In the beginning he was not so highly prejudiced 
•as he later on turned out to be. For example, while 
reviewing Lorinser he tells us that the idea of the 
Christian influence on the Bhagavadgita, which Lorinser 
had introduced, must still be regarded as subjudice, 
because no sound information, no documents were 
available in that connection. Later, he himself became 
the forerunner of the extremely biassed Christian inter- 
preters of the Bhagavadgita. It was he practically who 
•suggested that the idea of Krsna was borrowed from 
that of Christ. He points out four analogues in the 
.stories connected with them. Christ was born in a 
manger, and Krsna was born in a prison, Christ 
was born from the Divine Virgin Mary and Krsna 
from Devaki the Divine. There were shepherds 
round about in the first case and cowherds in the other ; 
and the killing of children at Bethlehem and Gokul 
respectively was common to the two stories. From this 
point of view, Weber argues that the story of Krsna 
was taken over literally from the story of Christ. 


107 



THE BHAGAVADGirA : PHILOSOPHY OF GOD-REALISATION 

When Weber read the account of the Jbvetadvipa 
from Mahabharata, he thought that he had made a great 
discovery, ^vetadvipa, he tells us, literally means the 
island of white men, or the white island, and as there 
are many white islands, and as the men also are white in 
the western part of the world, Weber thought probably 
that the Mahabharata and, therefore, also the Bhagavad- 
gita were influenced by the doctrines and teachings of 
these white men. Now as Bhakti was the central 
teaching of the Bible, Weber had no hesitation, nor any 
difficulty in saying that the Bhakti-doctrine in the 
Bhagavadgita was borrowed from Christianity. The 
journeys of the Brahmanas, Ekata, Dvita, Trita and 
Narada to the ^vetadvipa, he interpreted as the journeys 
of the Brahmanas from India to the Western World. 
Particularly such a journey was made to Alexandria* 
which was at that time the connecting link between the 
Eastern and the Western worlds. These Brahmanas 
brought back to India two central conceptions, namely, 
the worship of the invisible God, which is a funda- 
mental thing in Christianity, and the gently murmured 
prayers. Weber did not know that the sgtgfsrq or the 
gently murmured prayers were the characteristic of 
Hinduism from the times of the Vedas downwards. 
Fair-minded people like Garbe are not impressed by 
such an interpretation from Weber. Garbe allows that 
the gently murmured prayers look “ extraordinarily 
Christian, ” but later he goes on to point out that he 
does, in no way, agree with what Weber and others 
like him have said in this connection. 

Lassen 

The next interpreter that we have to deal with is 
Lassen. Lassen criticises Weber’s theory in regard ta 
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the influence of Christianity on the Pancar a tra system. 
But he welcomes his idea of Christian influence on the 
Bhagavadgxta and the Mahabharata through the £veta- 
dvipa. He agrees that ^vetadvxpa must be interpreted as 
the island of white men, but he says that by ^vetadvxpa 
we must mean Parthia, and for one particular reason , 
namely, that the Apostle Thomas preached the Chri- 
stian doctrine there. It was probably there in Parthia, 
says Lassen, that the Brahmana travellers got this infor- 
mation about Christianity, and brought it to their own 
country. Lassen’s account, however, of the whole 
procedure is full of conjecture, hesitancy and imagina- 
tion, as may be seen from the following quotation : 

“ Some Brahmanas had become acquainted 
with Christianity in some country lying to the 
North-West of their own land, and had brought 
some Christian doctrines to India. One may 
conjecture that this country may have been 
Parthia, because the tradition that the Apostle 
Thomas preached the gospel in this country is 
an ancient tradition. ” 

— Introduction to the Bhagavadgxta, p. 22. 

Garbe 

Garbe criticises both Lorinser and Lassen in their 
view of the influence of Christian doctrines on the 
Bhagavadgxta through the &vetadvxpa and does not 
believe that there is any historical kernel in that story. 
The story is so fantastic, says Garbe, that we must 
consider the Svetadvlpa as a purely mythical country of 
11 blessed creatures He -quotes Barth with whom he 
fully agrees and who regards the story as a product of 
mere poetical fancy. Garbe goes on to tell us that 
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instead of: Bhakti being borrowed from Christianity, it 
was of genuine Indian origin and growth, and here also 
he quotes Barth in his support. Both these scholars,, 
Garbe and Barth, tell us that the Bhakti-doctrine of the 
Bhagavadgita must be regarded as entirely independent, 
of any Christian influence. Garbe says : 

“ I have not been able to convince myself in 
reading these remarkable passages that there 
lies in that legend the historical kernel which 
Weber and Lassen believe they find in it. The 
story is so fantastic that I can see in it only the 
description of a purely mythical country of 
blessed creatures. The view of Barth ( Reli- 
gions de 1’ Inde, p. 132 ) that here we have 
before us merely a product of poetic fancy 
seems to me to be thoroughly to the point. 

— Introduction to the Bhagavadgita, pp. 22-23. 

Garbe advances three arguments against Weberism 
and says that the account of £vetadvlpa and the “ blessed 
creatures ” there must be regarded as purely fanciful. In 
the first place, he says, that the so-called blessed creatures 
of the &vetadvlpa have been described as having no 
senses ; they are supposed to live without nourishment 
and their brilliance is so great that they blind the eyes 
of the sinful by their lustre. Secondly, the sages Ekata, 
Dvita and Trita, says Garbe, must not be regarded as 
historical. They are described as the sons of Brahma 
who is a mythological' deity. Narada also is always 
regarded in India as a proverbial traveller and as an 
intermediary between gods and men. But the connection 
between gods and men is not so easy to establish. For 
these reasons Ekata, Dvita, Trita and Narada must all be 
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regarded as products of a purely poetic mythology. Lastly 
Garbe tells us that the Indians need not have gone either 
to Alexandria or Parthia or, Asia Minor to receive 
Christian influence. They had already had abundent 
contact with the Greeks in their own land even before 
the days of Alexander and hence it was not necessary 
for them to go to any of these countries later on to 
receive Christian influence. 

So far so good. We have already treated Garbe at some 
length in a previous chapter and have pointed out that 
he divides the Bhagavadgita into two portions, the earlier 
and the later, the theistic and the pantheistic. The 
theistic portion, he maintains elsewhere, has been influ- 
enced by Christianity while the pantheistic is not. In a 
contradictory strain he also maintains that the earlier 
portion of the Bhagavadgita belongs to the 2nd century 
B. C. and the later to the 2nd century A. D. This is as 
much as to say that Christianity existed two centuries 
before Christ! Such a fantastic statement could be 
avoided only by accepting that there are no two parts 
of the Bhagavadgita at all, but that it is a unitary work. 

Farquhar 

As a Christian theologian, he was interested in 
. proving the superiority of Christianity over Hinduism 
and particularly of Christ over Krsna. But his philoso- 
phical aspirations and literary abilities made him give 
the Gita a philosophic and devotional status which it 
deserves. Hence we find two strands in the account 
which Farquhar gives of the Bhagavadgita. Before his 
time Krsna was proved to be a historical figure. Weber 
had taken advantage of the absence of that proof in his 
time to say that Krsna was not a historical person, but 
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Bhandarkar and a number of other scholars later proved 
that Krsna was a truly historical person. Farquhar, 
therefore, adopted a different kind of procedure. Instead 
of saying that Krsna was not historical, he said that the 
portrait of Krsna had many imaginative features about 
it. Jesus of Nazareth, on the other hand, according to 
him, was a perfectly historical being. Let us see what 
Farquhar says : 

“ On the one hand, we have the imaginative 
portrait of Krsna, surrounded by millions of 
adoring worshippers — touching spectacle I On 
the other, stands the historical Jesus of Naza- 
reth, Son of Man and Son of God, stretching 
out his nail-pierced hands to India (Why to 
India only and why to India at all ? We might 
ask ), as He says 1 Come unto me, all ye that 
labour and are heavy laden, and I will give you 
rest. ’ Rightly read, the Gita is a clear-tongued 
prophecy of Christ and the hearts that bow 
down to the idea of Krsna are really seeking 
the incarnate son of God. ” 

— Gita and Gospel, p. 84. 

That Krsna was a merely imaginative portrait has 
been disproved by the important researches which 
scholars like Dr. Bhandarkar as well as many Euro- 
pean antiquarians have made, as we have pointed out 
in the previous chapter. That Krsna was a perfectly 
historical person has been established beyond doubt from 
different kinds of evidences such as grammatical, histo- 
rical and inscriptional, supplied by Panini, Megasthenes, 
Besanagar, Heliodora, Ghosundi and Nanaghat. All 
these point to the true historical existence of Krsna who 
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■was also regarded as a divine being even before the days 
of Panini. 

As we have said above, the devotee in Farquhar 
now stands out and he showers praise upon the Bhaga- 
vadgita instead of criticism. That great work, he tells 
us, has been very successful in intertwining “ speculative 
thought with fervid devotion ”, and it might, therefore, 
be easily regarded as the “ noblest and purest expression 
of modern Hinduism. ” This is what Farquhar says : 

“ The author of the Gita was catholic rather 
than critical, more inclined to piece things 
together than to worry over the differences 
between them. He was as fully in sympathy 
with Krsna worship as with the philosophy of 
the Atman. Indeed, it was the union of these 
qualities in him that fitted him to produce the 
noblest and purest expression of modern 
Hinduism. ” 

Gita and Gospel, p. 28 . 

Edgerton 

We have said at the beginning of this chapter that 
Edgerton belongs to the philosophic type. In fact, some 
of his judgments on the Bhagavadglta are so good that 
they can hardly be equalled by many of those who boast 
of Hinduism. In the first place, Edgerton tells us 
that the essence of the teaching of the Bhagavadglta 
is anti-rational and mystical as is also the essence of the 
teaching of Christ. This is his opinion with which 
other Christian interpreters may not agree. Still 
philosophical-minded as he is, Edgerton has no difficulty 
in telling us that reason is an uncertain factor and 
that the Bhagavadglta speaks of intuitive perception 
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as any great work on mysticism would. Edgerton further 
tells us that there is no difficulty felt by the author 
of the Bhagavadglta in combining this mysticism with 
personal devotional theism. Secondly, the Bhagavad- 
gita speaks of the focussing of our attention within, 
suggesting the process of introspective meditation. 
Lastly, he tells us that the final goal of the Bhagavad- 
gita is the attainment of complete union with God, 
supreme joy and peace. In this connection we can 
do no better than quote Edgerton’s words in the 
original : 

“ To the Gita as to the Christian mystics 
reason is an uncertain and flickering light. 

What it calls knowledge is really intiui- 
tional perception which is not based on rational 
analysis. 

It recalls Christian teachings in its mystical 
anti-rational point of view, in its ardent 
personal devotional theism, its focussing of the 
attention within, and its conception of the final 
goal as complete union with God, a state of 
supernal and indescribable bliss and peace. ” 

The Bhagavadglta. p. 96 . 
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CHAPTER IX 

BUDDHISM : BUDDHIRAJA 

Question of Parallelism and Borrowal 

After having reviewed the Christian interpretation 
of the Bhagavadgita, let us proceed to a Buddhistic 
interpretation. There are not many Buddhistic inter- 
preters of that kind ; but Buddhiraja stands prominent 
among them. He was a Judge of the Kashmir High 
Court and published a book on “ The Bhagavadgita : 
A study ” about a quarter of a century ago. His prin- 
cipal aim was to show the influence which Buddhism 
exercised on the Bhagavadgita. This influence he tells 
us, was exercised in two ways, one by way of parallel- 
isms and the other by way of borrowals. His whole 
interpretation is concerned with the list of virtues and 
vices in the Bhagavadgita. Buddhiraja’s contention is 
that though in some cases there are to be noted parallel- 
isms between Buddhism and the Bhagavadgita, in certain 
others there are definite botrowals by the Bhagavadgita 
from Buddhism. In respect of parallelisms, he cites 
passages from two chapters of the Bhagavadgita, chapters 
II and XII. Any word from the Bhagavadgita which 
suggests to Buddhiraja even a distant parallelism with 
some Buddhistic conception is to him very tempting. 
For example, the words MIN, W and *5!W, even though 
they occur at long intervals between verses 44 and 63 
of the II chapter of the Bhagavadgita, remind him of 
a passage in the in which the three virtues 

are mentioned flRTCffit, fiRIN an ^ W. Then again he points 
out that these same virtues have been elaborated in 
Patanjali in the Sutra 1. 20, |3>P[ I 
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Secondly, the 13th verse of the XII chapter of the 
Bhagavadglta, which contains the words qsn qt$&T qq % 
reminds him at once of qfTj^ewgrr where the four virtues 
have been mentioned, q^r, WT, gTSW and which 

that Sutta along with Tevijjasutta calls Brahmaviharas. 
Even in this case another Sutra from Patahjali 1-33 
( ) reminds him of a 
parallelism in regard to the same virtues. True that the 
Brahmaviharas have played an important part in Buddhi- 
stic scriptures. The idea was that the Buddhist monks 
were to be advised to let their minds roam in the whole 
universe contemplating all these virtues in respect of 
the universe. “ Let them feel friendship with all 
creatures in the universe, let them feel compassion , let 
them feel happy and let them be indifferent wherever they 
are required to be so. ” Even though Buddhiraja does 
not say it in so many words, the idea at the back of his 
mind is that the Bhagavadglta has borrowed the concep- 
tions of its virtues from the Buddhist scriptures. The 
very fact that these virtues are so elaborately treated in 
the Buddhist scriptures is itself an indication of their 
later development. So far about the question of 
parallelism. 

Now in regard to the question of borrowals. Buddhi- 
raja finds this question of the borrowals illustrated in 
the XVI chapter of the Bhagavadglta which discusses the 
Daivi Sampat and the Asuri Sampat. We know the 
very famous verses 3 and 4 in the XVI chapter in the 
Bhagavadglta, wherein are mentioned the virtues, ifa: 
SWT ffq: STNu; and the vices THT ^qrsffiqw: and so on; these 
together constitute Daivasura-Sampat. Now Buddhi- 
raja’s contention is that so far as the virtues constituting 
the Daivi Sampat are concerned, they are based definitely 
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on the Dhammapada. Now the Dhammapada may be 
credited with having set forth, sustained and developed 
high ethical ideals, no doubt, but in fact, there is no 
central principle in the list of virtues in the Dhamma- 
pada which may be paralleled to that in the Bhagavad- 
gita. Hence even though in a way the general teaching 
might be similar, the Bhagavadgita has expressed the 
virtues so aphoristically that it is impossible for these to 
have been summarised or borrowed from Buddhism at 
all. The Dhammapada is an extensive work, and the 
virtues enumerated in the XVI chapter of the Bhaga- 
vadgita find a full exposition in the Dhammapada. 

In regard to the vices in the Asuri Sam pat, Buddhi- 
raja points out two verses in the Bhagavadgita, !%FT- 
l XVI.19 and Wc[ XVI. 16. 

Here he definitely says that the Bhagavadgita has been 
influenced by the Amagandhasutta. “ Hostile, offending, 
always bent upon evil, when dead, they go to the 
darkness and fall with their heads downwards into 
hell. ” This is how Buddhiraja translates one of the 
passages from the Amagandhasutta and he says that 
this must be the source from which the Bhagavadgita 
has derived its idea of the evil-doers falling into hell. 
This is a large conclusion, and no supporting arguments, 
have been given in its favour. 

In fact, Buddhiraja commits a sublime petitio 
prindpii. He takes for granted what he wants to prove. 
In regard to the division of the divine and the demoniac 
in the Bhagavadgita, as in Buddhism, we might say that if 
the Bhagavadgita might be regarded as having borrowed' 
this division of divine and demoniac from Buddhism, 
why should we not suppose that it has so borrowed 
from the Iranian sources, where the divine and the 


117 



THE BHAGAVADGITA : PHILOSOPHY OF GOD-REALISATION 

demoniac play a very fundamental part. To say that 
the Bhagavadgita has borrowed from either Buddhism or 
Iranian sources would be equally unjustifiable. There 
is, however, one clinching argument which finally 
disposes of Buddhiraja’s contention in the matter of the 
borrowal of the conception of the Daivasura-Sampat 
by the Bhagavadgita from Buddhism. In a famous 
verse in the XVI chapter, the Bhagavadgita speaks of 
■aTflcWTffig cf 5T^§i#TO( i XVI. 8. This verse tells us 
■definitely that we must condemn unreservedly all those 
•who regard the world as “ unreal, or as unstable, or who 
preach the doctrine of the negation of God.” It was indeed 
this platform upon which the Buddhistic edifice was 
later built and the Bhagavadgita has no sympathy for it. 
Buddhiraja does say that he holds no brief for Buddhism, 
being no Buddhist himself. We are prepared to give 
him all credit for that. We must also give him a compli- 
ment for pointing out the parallelisms between the 
conceptions in the Bhagavadgita and Buddhism ; but his 
argument for borrowals is an absolute failure. Even 
such a high authority as Garbe had been led to believe 
that the so-called influence of Buddhism on the Bhaga- 
vadgita might be regarded as “ absolutely far-fetched and 
extremely doubtful. ” 

We have hitherto seen what one prominent modern 
interpreter of Buddhism, namely, Bhuddhiraja, has said 
in regard to the relationship between Buddhism and the 
Bhagavadgita. This is not all. Many scholars have spoken 
about the relationship between them in other matters 
also. Of course, they cannot lay their finger upon the 
relationship exactly, because they do not find any 
reliable evidence to say that Buddhism is earlier than the 
Bhagavadgita. But three important matters in which 
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the relationship has been sought to be discussed pertain 
to the three conceptions, namely, these of Nirvana, 
Karma and Pessimism, the first being the most 
important. 

Nirvana, Karma and Pessimism 

In regard to Nirvana, we know what a variegated 
panorama has been exhibited to our view by Buddhism in 
its development from the earliest stages to its culmina- 
tion. Through one thousand years and more, it might 
naturally be expected that the conception of Nirvana 
might have undergone a number of different interpreta- 
tions. The most fundamental of these is, of course, its 
ethical meaning, namely, tranquillity, calmness or peace. 
This is what the Buddhists aimed at when they spoke 
about Nirvana. Now this conception comes from the 
so-called extinguishment of the “ three fires ”, namely, 
I 1 ? and iff?. Panini has spoken about the difference 
between Nirvana and Nirvata, Nirvana referring to fire 
and Nirvata referring to wind. Mrs. Rhys Davids has 
pointed out that these three fires of fl>T, and % must 
suffer a Ksaya or extinguishment before the final state of 
peace, calmness or tranquillity is attained, and it is this 
ideal, therefore, which Buddhism primarily held before 
itself. There are also, we may point out, two other 
aspects connected with this conception, namely, the 
psychological and the axiological, which describe Nirvana 
as freedom from desire and freedom from suffering. In 
these three ways Buddhism has principally worked 
through all its developmental stages. A fourth 
important point of interpretation in regard to Nirvana 
is the epistemological. Buddhism has spoken about 
twelve Nidanas and the Bhavacakra and the whole chain 
consisting of links of which the first link is Avijja or 
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Avidya. Break this first link of ignorance or Avijja 
and the whole chain snaps. Avidya or ignorance is 
the principal cause of suffering, and it ought to 
he the aim of the seekers to remove this first link.. 
This constitutes the epistemological aspect of the 
Buddhistic doctrine of Nirvana. Further, there is the 
logical aspect which, of course, comes in the develop- 
ment of Buddhistic literature. Nirvana might be 
interpreted as Predicateless Being, that is, beyond 
* Is ’ and ‘ Is not Interpreters like De La Ville 
Poussin have taken delight in such absolutistic interpre- 
tations. Of course, to read Contemporary European 
Philosophy too much in Buddhism would not be justifi- 
able ; but that the Nirvana is a Predicateless Existence 
might be regarded as its logical characterisation. The 
final interpretation of Nirvana which we meet with in 
.Buddhistic literature is the ontological. Annihilation of 
being is what Buddhism aims at ; it also aims at anni- 
hilation of evil, annihilation of suffering, annihi- 
lation of desire and annihilation of the fires of vices. 
But a very important point here is to see how in the 
development of Buddhism the whole gamut of concep- 
tions from annihilation to perpetuation of being is 
exhibited. It starts, no doubt, with the annihilation of 
being, but towards the end of Mahay ana philosophy we- 
find that it becomes equivalent to perpetuation of being. 
In fact, living in Dharmakaya was to them the principal 
ideal to be aimed at. Also one might not even fail 
to include the element of felicity in the conception of 
Nirvana, as Mrs. Rhys Davids has pointed out. But if 
was too late a growth, not until a few centuries of the- 
Christian era had elapsed, to have had any influence on 
the Bhagavadgxta. 
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Let us see now how these compare with the 
conception of Nirvana in the Bhagavadgita. The word 
Nirvana occurs five times in the Bhagavadgita, and if 
we analyse its meanings we find that there are three 
different senses in which the word Nirvana has been 
used. In the first place, when the Bhagavadgita uses 

the words q*n i%m: | II. 72, 

it wants to speak about unison. When it tells us 

to; g#srcrcpr. i V. 24,. 

it wants to speak about the Supreme Bliss. When it 

speaks of VI. 15,, 

it intends to convey the meaning of peace. So, on the 
whole, there-are three different meanings in which the 
word Nirvana has been used in the Bhagavadgita : first 
in the sense of unison, second in the sense of bliss, and 
third in the sense of peace, and of all these bliss stands 
highest. There is, however, a noteworthy point in the 
expression $in% in the last verse. Now 

might be taken either as a Tatpurusa compound or 
even as a Bahuvrihi compound. If it is regarded as a 
Tatpurusa compound, then peace becomes the end of 
bliss ; if it is taken as a Bahuvrihi compound, then bliss- 
becomes the end of peace. In fact, peace and bliss are 
so intertwined, as we have pointed out elsewhere, that 
it is difficult to say which is prior and which is posterior,, 
which is the means and which is the end. Bliss does lead 
to peace and peace does lead to bliss. In fact, the two 
ought to become coeval and co-extensive. So when the- 
Bhagavadgita makes bliss the supreme ideal at which all 
human effort is to aim, it differs fundamentally from the 
conception of Nirvana in Buddhism which speaks of 
annihilation of desire or annihilation of being itself. 
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After this question of Nirvana, let us treat briefly 
.two other conceptions, regarding which the Bhagavadgita 
and Buddhism have been sought to be compared. First 
in regard to Karman, we might say that it does play a 
very fundamental part in Buddhism. It is the Law of 
Causation, governing both nature and man. In the 
Bhagavadgita, Karman assumes more or less an ethical 
aspect. While in Buddhism, Karman is to be 
absolutely annihilated, in the Bhagavadgita it is to be 
sublimated, surrendered and consecrated to God. Our 
Karmas are like flowers which should be placed at the 
feet of God, says Jnanesvara, in his exposition of the 
Bhagavadgita. Finally, as Dr. Radhakrishnan has pointed 
out, while Buddhism aims at a life of contemplation, 
the Bhagavadgita aims at a life of action. This, of 
course, we shall consider when we come to Tilak’s 
doctrine of activism. 

Finally, in regard to Pessimism, we have known 
that the fundamental platform of Buddhistic philosophy 
is the famous utterance, 3TFPF STPH*; all things 

are full of misery, all things are momentary. The 
Bhagavadgita does not uphold pessimism in any way in 
that sense. Of course, in all philosophy and in all spiri- 
tual effort there is a little element of pessimism. Even the 
Bhagavadgita speaks of | XIII.8; 

also it speaks of the end of this grief on a pessimistic- 
optimistic level f:*<nnT ^ i^SJreT I XVII. 36, where we are 
told that it is possible for man to go beyond the reach 
of sorrow. But if the Bhagavadgita stands for anything 
in particular, it stands for optimism, particularly spiri- 
tual optimism. We might quote three utterances from 
the Bhagavadgita on this head : ( 1 ) ^ cl? fr%- 
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I VI.21, which speaks of the supreme happi- 
ness as beyond the reach of senses ; ( ^ ) q- 555^1 
H—Mci ffrfw cTcT- 1 VI.22, which describes the happiness as 
so superb that there is nothing in the world that may be 
compared to it ; and (\) pipp I PtfT 

I XI. 27 , which equates the happiness enjoyed 
by a Yogin with Brahman itself. 



CHAPTER X 


ACTIVISM : TILAK 

We shall proceed next to two very important inter- 
pretations of the Bhagavadgita in recent times, one by 
Lokamanya Tilak and the other by Mahatma Gandhi. 
We may call one a philosophy of activism and the other 
a philosophy of detachment. It is after a long time that 
I have been able to say anything about the great work 
of Lokamanya Tilak. When his Glta-Rahasya was 
published about forty years ago, I was Professor of 
Philosophy at the Fergusson College. When Mr. N. C. 
Kelkar asked me at the instance of Lokamanya Tilak to 
write a series of three articles on Glta-Rahasya for the 
Kesari, I said I was a small man, I had just started my 
philosophic career and it would be very rash for me to 
say anything at that stage about such an important work 
like the Glta-Rahasya. So I excused myself and Mr. 
N. C. Kelkar also excused me. It is today, after the 
lapse of forty years, that I have been able to speak a. 
few words about the great Glta-Rahasya. 

Tilak on European Moralists 

One of the chief contributions which Lok. Tilak has-- 
made to the interpretation of the Bhagavadgita and. 
which has not received the attention of scholars as it 
deserves, is his scholarly exposition of the ethical doctri- 
nes of the Bhagavadgita in relation to those of the 
European moralists. In fact, Lok. Tilak’ s knowledge of 
the European moralists seems to be a little wonderful,, 
considering that it was not his profession to teach either 
ethics or philosophy. I have specially selected eight 
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European moralists about whom Lok. Tilak’s expositions 
are worth while considering as well as developing. The 
first group of moralists consists of Aristotle and Kant, 
the second of Schopenhaeur and Nietzsche, the third of 
Martineau and Green and the fourth of Spencer and 
Sidgwick. Other moralists are comparatively minor 
when we are concerned with the doctrines of the 
Bhagavadgita. For example, the utilitarianism of Bentham 
and Mill which stands for has not much 

value for us in regard to the Bhagavadgita except for 
the criticisms which Lok. Tilak brings to bear upon it. 
Their writings have no spiritual value; so we restrict our 
attention to the eight European moralists we have 
mentioned above. We shall profit by their opinions, 
and we shall briefly develop them in such a way that the 
relation in which they stand to the doctrines of the 
Bhagavadgita might be brought into greater relief. 

(a) Aristotle and Kant. In regard to Aristotle, 
his great contribution as found towards the end of his 
Metaphysics as well as his Ethics is the concept of the 
theoria, the beatificatory contemplation, which, according 
to him, is one of the characteristics of God, and which a 
man has to imbibe to a certain extent at least. In fact, 
Aristotle regards this as his ideal. It may be paralleled 
by what Spinoza later on called Amor intellectuals Dei 
(Intellectual love of God). The theoria need not 
necessarily be Godly, it may be human. Human theoria 
is a part and parcel, or a fraction, of that great Divine 
theoria, and that is the ideal at which our metaphysical 
or ethical life must aim. When we come to Aristotle’s 
politics, we find him discussing two chief vocations for 
a man, the vocation of a statesman and the vocation of 
a philosopher and he says it is not possible to fuse them 
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both. These two are different sides of human nature,, 
and both of them are respected, and therefore even 
though in his politics Aristotle would like to place the 
life of activity above the life of contemplation, he ultima- 
tely inclines to the view that Divine theoria might in 
any case be regarded as an ideal. It is true, he says, that 
none but God can live in mere contemplation alone, but it 
would behove man in his highest state to imitate that 
kind of theoria. Finally, he makes a very important 
statement. It is only when we are contemplating scienti- 
fically, philosophically, intuitionally, and on a higher 
level, that our mind can go up to theoria. It is in such 
cases that we can dispense with the society of others,, 
and our ultimate ideal then would be to live the life of 
God alone. According to Aristotle, therefore, when we 
are engaged in such an impersonal pursuit like that of 
scientific or philosophic contemplation, our aim is to 
imitate the Divine theoria to a certain extent at least in 
all our activities. 

When we come to Kant, we come to a philosopher 
of not less importance than Aristotle. In fact, we have 
devoted a good deal of attention to Kant’s ethical teach- 
ings in our later chapters and so it is not necessary for 
us to go into their details here, except briefly to indicate 
some main points in which his ethical teaching might be 
considered in relation to that of the Bhagavadgita. In 
the first place, Kant tells us that the Categorical Impera- 
tive is the supreme rule which ought to guide our 
conduct. This exactly corresponds to what the Bhagavad- 
gita has called “ duty for duty’s sake ”. ( ^^4 

). Secondly, Kant gives us three modifi- 
cations of the Categorical Imperative, one rising above 
the other. In a similar fashion, we shall see that the 
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Gita also makes three modifications of that original 
principle, “ Duty for duty’s sake ”, and places them for 
consideration and imitation before humanity. Finally,, 
we have the opinion of Kant in respect of the Categori- 
cal Imperative as having no value for either the Holy 
Will or the Divine Will. This corresponds closely to 
what Samkara said later that you cannot dictate rules 
about activity or inactivity for the life of the highest 
realiser. 

( b ) Schopenhaeur and Nietzsche . We next proceed 
to the second batch of moralists, Schopenhaeur and Niet- 
zsche, who might be regarded as typical representatives 
of the nS^KWiif and the WfPI respectively in their extreme 
forms. We are conversant with an expression in Greek 
philosophy which brings out' the distinction between a 
weeping philosopher and a laughing philosopher. In the 
present case we can talk about Schopenhaeur and Niet- 
zsche as a weeping philosopher and a fire-breathing phi- 
losopher respectively. Schopenhaeur ’s great work “ The 
World as Will and Idea ” is only the negation of the 
World as Idea, and the affirmation of the World as 
Will. His is a great voluntarism as against the idealism 
of his contemporary philosophers. The Will is the un- 
conscious force which governs the development of the 
whole of nature, inorganic and organic. When we come 
to its ethical aspect, we find that true morality consists 
only in the negation of Will. We must accustom our- 
selves to a sort of an ascetic self-mortification in order 
that this supreme unconscious force of Will might be 
negated. The result would be that there will be suffer- 
ing and misery all round, the misery rising to a climax in 
man- This leads to the doctrine of pessimism from which 
Schopenhaeur could extricate himself only by his in- 
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sistence upon the value of art. If according to Schopen- 
hauer we can escape from suffering by recognition of art, 
we are sorry that he should not have seen the possibility 
of escaping from misery by contemplation upon Reality, 
especially as he was a believer in the Upanisads. We 
are thankful to him for his great utterance which is 
known to almost every Indian scholar : “ The Upanisads 
have been the solace of my life, the Upanisads would be 
the solace of my death. ” Had the meaning of the Upa- 
nisads really penetrated the mind of Schopenhaeur, he 
would have become an optimistic philosopher instead of 
a pessimistic one. 

Nietzsche’s great attack was upon the ethics of 
Christianity, which he called a docile ethics, an ethics of 
humility, submission and surrender. Nietzsche stood 
for force. In the socio-political aspect this force mani- 
fests itself in the elimination of the weak and the 
survival of the strong. When the scales are turned, 
when the weak survive and the strong are eliminated, 
we get to what he calls a dysgenic spectacle which leads 
to the destruction of the world! He discusses the 
nature of two moralities, the slave-morality and the 
master-morality, and it is the master-morality for which 
be stands. On reading the details of the master-morality 
in Nietzsche, who will not be reminded of the orrgfr 
of the XVI chapter of the Bhagavadglta ? In fact, 
as an advocate of doctrines such as these, he became the 
morning star of German ascendency at the close of the 
last century and it was not a little due to him that the 
idea of German domination became supreme with 
persons like Kaiser and Hitler. Nietzsche is the founder 
of this idea of domination in the German race. He talks 
about the Superman who rises beyond good and bad. 
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We are, of course, conversant with such an expression so 
far as ethics and metaphysics are concerned. But when 
we see its application to the socio-political sphere, it 
only means that nothing could be said by way either of 
praise or blame about the actions of a great political and 
social worker. Such a one transcends all judgments of 
good and bad, just as a philosopher might transcend 
them when he reaches the highest stage of Reality. It 
is strange that even when he talked about a Godless 
world, or daringly went to the length of declaring that . 
“God is dead”, he still believed in the possibility of re- 
birth. These are, of course, the philosophical sides of 
Nietzsche’s ethico-political theory, and even though 
Nietzsche did not believe in God like the Samkhya 
philosopher, he still believed in the soul. 

( c ) Martineau and Green. We proceed to the next 
batch of modern moralists, namely Martineau and Green. 
Martineau, on account of his contribution to religious • 
philosophy, was supposed in India to have something in 
common with the teaching of the Bhagavadgita; but his 
teaching, in fact, falls far short of it. Green’s teaching, 
however, comes very near to that of the Bhagavadgita. 
Martineau is famous for having introduced, the idea of 
‘springs of action’ in his ethics. He arranges these springs 
of action in a graded order, beginning with appetites and 
ending with sentiments like reverence; and he tells us 
that it is conscience which enables us to select any one 
of these in preference to the other. But conscience . 
according to him is neither a moral nor a spiritual 
concept but only a psycho-ethical concept. He had led 
the life of an engineer and it was for that reason that he 
could speak about conscience in that manner. On. 
mature thought, however, he found that when con- , 
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science becomes more fully developed among men, 
they come almost to the same conclusions. It is for this 
reason that Martineau speaks of all the consciences as 
being the aspects of one Supreme Conscience. It is 
unfortunate that Martineau could not rise to the notion 
of the Self, or at least he fought shy of it. As a Doctor 
of Divinity, he had a right to speak about the Self in 
preference to conscience but he did not choose to do so. 
On the other hand, he wrote a great work on the Philo- 
sophy of Religion, which was almost one of the earliest 
works written on the subject during the latter half of the 
last century. 

Green rises to a superior concept. He stands for 
nothing but the idea of the Self. There is a spiritual 
principle in man as there is a spiritual principle in 
nature and the one is the reproduction of the other. This 
great idea he develops in the first chapter of his work, 

‘ The Prolegomena to Ethics ’ and comes very near to the 
doctrine of the Self in Indian thought in general and in 
the Bhagavadgita in particular. Secondly, who does not 
know the great pains which Green has taken in analysing 
and developing the concept of moral consciousness and 
its application to social welfare ? The urge for social 
development comes through the presence of the spiritual 
principle in man. It is the spiritual principle in man 
which enables him to find the spiritual principle in society; 
and hence perfection in the one involves perfection 
in the other. In fact, Green’s doctrine thus becomes a 
comprehensive doctrine of perfectionism, both individual 
and social ; but Green does not stop here. The idea of 
the presence of spirit both in nature and in man leads 
him to posit a divine consciousness which he regards as 
transcending the limits of time. What else can we 
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laave from a spiritual philosophy like that of the 
Bhagavadgita in regard to such statements as the nature 
of man, the nature of society and the nature of God ? 
In fact, Green makes the nearest approach to the philo- 
sophy of the Bhagavadgita so far as its metaphysical side 
is concerned, and if his ethics had been developed on 
appropriate lines, his treatment of the ethical problems 
would have been exactly similar to that of the Bhagavad- 
gita. It is interesting to note that when at the time of 
his passing away he asked the people who were sitting 
by his bedside to read out to him a passage from the 
Bible which spoke about the life after death, he was 
unconsciously reiterating by his own example the supreme 
teaching of the Bhagavadgita in this matter : 

m -mm i 

m w a *nm wrt n VIII. 13. 

( d ) Spencer and Sidgwich We proceed to our last 
hatch of European moralists, namely Spencer and 
Sidgwick. Sidgwick particularly has made so many 
points worthy of consideration, as far as ethical philo- 
sophy is concerned, that it is impossible to do full justice 
to them all. We shall select only one item out of his 
ethical discussions, that is where Spencer and Sidg- 
wick meet and where Indian thinkers either agree with 
them or criticise them. Spencer speaks about relative 
ethics and absolute ethics. We are always living in the 
domain of relative ethics, he says. Absolute ethics 
transcends us altogether and our practical life should be 
a combination of these two aspects, namely the relative 
and the absolute. As a consequence, Spencer tells us 
that no truth-speaking is desirable in a community of 
cannibals, the treacherous and the unscrupulous. Truth- 
speaking has no value at all in these bad surroundings, 
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although in itself it deserves to be regarded as a great 
ethical virtue. Sidgwick follows suit. We shall restrict 
our attention, as we have already said, only to this point 
in Sidgwick’s ethical philosophy. No truth-speaking, 
he says, should be allowed with children, madmen, 
invalids, people in a mortal condition, enemies, robbers 
or even with advocates who ask questions which they 
have no right to ask. 

Anasakti, the Connecting Bond between Tilak and Gandhi 

This denial of truth-speaking as a virtue under such 
circumstances was hotly debated among Indian politi- 
cians and statesmen about forty years ago, Lok. Tilak 
standing for the doctrine of and Mahatma. 

Gandhi standing for the doctrine of sirt Tilak’s 
justification was founded upon such utterances as those 
of Spencer and Sidgwick. ^fcTR, qifRK qapr was 

what Tilak said about the way of the removal of diffi- 
culties. SRTcIcm^qTqf'cr I has been a doctrine 

known to the Indian scholars from the times of Manu 
downwards. If a man lifts his sword against you, it is 
your duty to lift your sword against him. That was 
the doctrine of Tilak. On the other hand, Mahatma 
Gandhi taught the doctrine of qnr ^qs(. If an enemy 
smites you on the right cheek, says the Bible, turn to 
him the left cheek also. Your self-sacrifice, your self- 
negation, your assertion and recognition of the presence 
of the self in others will stand you in good stead in 
removing the presence of bad ideas from the minds of 
those who stand against you. We should always speak 
the truth, says Kant, even though people might come to 
deceive you. In this way, we find this controversy 
between 3T5 m<T Stia-MH and qs qicr flcqq; illustrated finely in 
£he history of two great schools of ethical thought, the one 
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represented by Spencer and Sidgwick, and Tilak agreeing 
with them, and the other represented by Christianity 
and Kant, and Mahatma Gandhi following them. We 
have discussed this topic at some length in a later 
chapter, and even though it would be difficult to 
pronounce a judgment upon matters of such high contro- 
versy like this, we have pointed out that psychologically 
there are temperamental differences among men, which 
enable them either to follow the path of force and 
retribution or the path of truth and peace. In any case, 
it is most important to remember that even though 
there was this difference between Tilak and Gandhi in 
their doctrines of 5T5 qm ^TSqq; and gs iricf Anasakti 
was the connecting bond between them. Even though, 
therefore, so far as particulars are concerned, there might 
be differences between these two great men, it is highly 
commendable that both of them stand for Anasakti as 
the central teaching of the Bhagavadgita. 

A Few Outstanding Points in Tilak’s Gita-Rahasya , 

( a ) Jnana , Bhakti and Yoga in Relation to Karma. 
After having considered the doctrines of the great 
moralists to whom Lokamanya Tilak has referred in hiii 
work and after bringing out the relationship in which 
Tilak stands to them, let us now proceed to consider a 
few significant points in Tilak’s original contribution to 
the interpretation of the Bhagavadgita. In fact, this 
subject has been so elaborately studied and com- 
mented on that it would now be hazardous or im-* 
possible to add anything to what has been already 
said. Yet we feel justified in bringing to the notice of 
our readers five points which may be regarded as 
the great contribution of Tilak to the interpretation of 
the Bhagavadgita. In fact, he wants to prove that Karma- 
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Yoga is the essence o£ the Bhagavadgita. That is the 
pole star of his teaching. All procedures of his interpre- 
tation are directed towards that end. Jnana points to it, 
Bhakti points to it, ( Dhyana ) Yoga points to it, so that 
all these procedures of attainment point to Karma as the 
ultimate goal of life. What lies at the bottom of this 
assertion is that th$ intellectual scheme of oneness, the 
devotional scheme of love and the meditational scheme 
of mental equipoise are all directed to the achievement 
of the ultimate end of human life, namely action. 
Oneness, love and equanimity, in short, all point to 
activism as being the goal of them all. After consider- 
ing these, we shall proceed to two further points : ( 1 ) 

Jilak’s admission of realisation as being of greater 
value than service and ( 2 ) the question of the supreme 
criterion for the interpretation of the teaching of any 
great work. As is well-known, there are sis such criteria 
according to philosophy but we shall stress affljjjfor 
in particular for our purpose. 

Jnana. Let us now proceed to Tilak’s doctrine 
of Jnana, which according to him, is a means to the 
achievement of Karma. Jn the first place, Jnana may be 
looked at from two points of view, intellectual and 
mystical. Very many people have misunderstood or 
not understood at all this distinction, and by Jnana they 
very often mean merely philosophical or intellectual 
knowledge. But Jnana also means mystical knowledge. 
fPT, for example, in sq^Tl% if fpf does not 

refer to mere intellectual knowledge. ^rc^T ^5^. 
ftTcraFRTtRir I points to that mystical knowledge beyond 
which there is nothing else to be known. This fact 
must first be borne in mind. Secondly, there is one 
very important controversy that has raged between. 
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^amkara and Tilak and this particularly centers round two 
points : (a) whether is possible and (b) whether 

is possible. These are two important foci round- 
which the controversy turns. According to ^amkara,. 
Karma after Jnana is an impossibility. In one very 
significant remark he points out afraRiT# aiR^r- 

WSJSFR. There is an end to all Karma after Jnana. 
This is just the point which Lok. Tilak wants to con- 
tradict. Karma must be done even after Jnana, says 
Tilak. Secondly, in regard to the combination of 
Jriana and Karma, ^amkaracarya tells us that it is 
impossible for . us to combine the two. is 

impossible, says Ibamkara. IRIcf* I ^4- 

I On the other hand, to Tilak 
is not only possible but absolutely real. Of course, 
Karma in itself would be higher even than 
but if we descend to a little lower level, 
becomes very essential. The two fundamental passages 
on which Tilak relies are R sn%t r 
and SHFRPfo which tell us that it is essential that 

Jilana and Karma should be combined together. We 
have considered this point in a later chapter ; so, we do 
not want to enter into it here, (c) We may, however, 
take the liberty of suggesting the solution pointed out 

* A recent writer has pointed out that even the great king 
Janaka about whose activism the Bhagavadglta has spoken so much 
RURWTRclT I ( III. 20 ) has been described in the 

Santi Parva of the Mahabharata as having taken Samnyasa towards 
the end of his life in order that he might attain liberation. He left 
off his kingdom, handed it over to his sons, parted with everything 
that he had got and took Samnyasa in order to attain Jnana. The 
same thing is repeated in another passage in Mahabharata. 

( fsanti Parva, Adhyaya 318, Sloka 94-95 p. 108. Gita Marma- 
Darsana by Khare ). 
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there, namely that this controversy cannot be resolved 
except on the ground of temperamental differences 
between men and men. “ Ought has no meaning in 
such a case,” as Kant has said. £amkaiacarya, who 
fought for the uniqueness of Jiiana, uncontaminated by 
Karma, was himself one of the greatest intellectual 
activists the world has ever seen. Having travelled 
throughout the length and breadth of India, having 
established his monasteries at different places and having 
devoted his life to the fulfilment of his philosophical and 
spiritual mission, ^amkaiacarya set himself on a pedestal 
to which people can only point, but which they can 
scarcely reach. One has only to remember that it 
becomes the mission of such a realiser to spread the 
gospel of God whenever and wherever it becomes possible 
for him to do so. One God, One World, One Humanity 
should be his maxim, theo-polity his doctrine. Whosoever 
realises the unity or the presence of God can never but 
direct his life in such a way that the greatness of God 
becomes not merely understood but also achievable. 
So far then about the true meaning of Jnana. 

Bhakti. What about Bhakti ? Bhakti is also essential 
for the achievement of any great Karma. ( a ) Tukarama 
and Purandaradasa devoted their entire life to the spiritual 
upliftment of humanity. ( b) Ramanuja and Ekanatha 
gave themselves over to social reform, (c) Political 
achievement redounded to the credit of two great 
devotees of God, Nanaka and Ramadasa. ( d ) Finally, 
Jnanesvara and Kablra spent their life in utilising their 
devotional temperament for the mystical upliftment of 
the world. In that way, the devotees of God might also 
be regarded as greatly contributing to the life of action 
in this world. 
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Yoga . Lok. Tilak makes a significant point in 
telling us that the requirements of Patanjala' Yoga as 
well as its achievements are all to be utilised for the sake 
of Karma : gpg nrsfcT 

qicRW % RfficTW R? (Gita-Rahasya, pp. 136-137). That, 
of course, is an extreme point of view. It cannot be 
said that the only aim of Yoga is to maintain a moral 
equipoise for the achievement of action. A point of 
greater significance would be the realisation- of God 
Himself. Lok. Tilak, however, contends that the utility 
of Patanjala Yoga, so far as at least the Bhagavadgita is 
concerned, is for the achievement of that moral equipoise 
which is essential for the accomplishment of any 
great work. 

(b) Tilak' s Admission of Superiority of Realisation 
over Service ■ After these three points we come to a very 
significant admission of Lok. Tilak regarding realisation 
as being higher than service. It could be hardly expe- 
cted from a great activist like Lok. Tilak that he would 
recognise this value of self-realisation, but that he has 
done it is beyond doubt. He says RRqiFVFT Rf rNt *pf- 
^cFIfcT Off. ?r cTR 3R SflrRVF RifNl 3TFI 

% srcrate, CR cff (Gita-Rahasya, p. 67). Tilak, 

therefore, would prefer or the realisation of 

the Atman as of higher consequence than either RRqiRIF 
or RgcTl'fcT. This, of course, is not the point of view 
which he always maintains. We are glad that the 
sub-conscious in Lok. Tilak has come out at least once. 

( c ) Apurvata. Finally, Lok. Tilak has devoted a 
great amount of attention to pointing out the significance 
of the six-fold Mimamsa criterion for the interpretation 
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of the inner meaning of any great work like the 
Bhagavadgita. 

si^i^qrqTfr ^ (Sir cncqqffitfR u 

JaiminI Sutra. 1.2. 

All these criteria, according to Lok. Tilak, point to 
the real meaning of the Bhagavadgita as consisting in 
spreading the gospel of Karma Yoga, Karma Yoga being 
the be-all and the end-all of its teaching. With Karma- 
yoga the Bhagavadgita begins, with Karmayoga the 
Bhagavadgita ends, and it is Karmayoga which pervades 
the Bhagavadgita. From our point of view, we do not 
stress this six-fold criterion at all. We stress only one 
out of these, namely Apurvata. Apurvata means 
novelty or originality. What is the novelty or the 
original contribution of the Bhagavadgita ? That ought 
to be our chief question. It is not whether Arjuna has 
been advised to fight at the beginning of the work or at 
the end of the work, or whether the advice is repeated 
from time to time, that constitutes its supreme teaching. 
What is the novelty or the originality which the 
Bhagavadgita has to offer to the world ? In our opinion, 
as the title of the present work may show, God-realisa- 
tion constitutes the Apurvata, the novelty or the 
supreme contribution of the Bhagavadgita. The 
Bhagavadgita is one of the greatest works on mysticism 
that the world has ever seen and when God-realisation 
has been duly stressed, everything else will follow in 
its wake. 
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DETACHMENT : GANDHI 

The Nature of Anasakti and its Relation to Ahimsa 

In the last chapter we considered Lokamanya Tilak’s- 
doctrine of activism. This chapter will be devoted to the 
discussion of another very important interpretation 
which Mahatma Gandhi has put upon the Bhagavadgxta, 
Many years ago when he first translated this Sanskrit 
work into Gujarati, he called it Anasakti Yoga. Later,, 
translations of this Anasakti Yoga appeared in other 
languages like Marathi, Kannada and Bengali. But it was- 
reserved for Mahadeva Desai to carry into effect his 
scheme of the English translation of Mahatma Gandhi’s 
Anasakti Yoga with a profound introduction. Mahadeva 
Desai was one of the very few disciples of Mahatma 
Gandhi who loved him from the very bottom of his 
heart, and he was intellectually very well equipped for 
carrying out that kind of work. I had correspondence 
with him since 1920, as an old friend of mine, Mr. Y. N. 
Yadwadkar, whom Mahadeva Desai called Sarkar, 
was his friend and worked as co-secretary of Mahatma 
Gandhi at the time of the Nagpur Congress. On account: 
of his sound knowledge of Sanskrit and philosophy,. 
Mahadeva Desai was well qualified' to undertake this 
great work. Unfortunately, he did not live to see it 
published. It was published posthumously. Nevertheless,, 
the work reflects the freshness and originality of the 
writer. 

In this chapter, we shall discuss five chief points- 
in regard to Mahatma Gandhi’s interpretation of the: 
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Bhagavadgita : First, his doctrine of Anasakti; second, 

his allegorism ; third, his doctrine of incarnation; fourth, 
his description of what constitutes a real devotee ( one 
of the best descriptions that may be found in the 
Gandhian literature ); finally, we shall discuss Mahadeva 
Desai’s description of what he calls an ideal sage. He 
probably had in mind Mahatma Gandhi himself. 

The word Anasakti might be interpreted either as 
non-attachment or detachment or renunciation. Non- 
attachment is the negative form of it, detachment is its 
positive form and renunciation, not in the sense of 
Samnyasa as we understand it, but renunciation of the 
fruits of action as Mahatma Gandhi calls it. In fact, the 
title of Mahadeva Desai’s English translation of his work 
on Anasakti Yoga is the “Doctrine of Renunciation”. 
In the introduction we find the following important 
statements of Mahatma Gandhi. To quote the very 
words of Mahatma Gandhi himself : ( 1 ) “ Anasakti is 
the central Sun round which revolve the three planets 
of devotion, knowledge and works” ( Anasakti Yoga, 
p. 125). This is as much as to say that Bhakti, Jnana and 
Karma are entirely dependent oh and governed by the 
doctrine of Anasakti. ( 2 ) A question may now be 
asked as to the relation in which Anasakti stands to 
Ahimsa. Ahimsa is the doctrine for which Mahatma 
Gandhi lived and died. ( a ) Swami Ananda wrote to 
Mahatma Gandhi : “ I do not think it is just on your 

part to deduce from stray verses that the Gita was 
written to establish Ahimsa” ( Ibid p. 121). Gandhiji 
grants that Gita was not written to establish Ahimsa. 
He says “ it was a long accepted principle even before 
the Gita age” ( Ibid. p. 129 ). ( b ) Mahatma Gandhi goes 
•on. to say: “After forty years of unremitting endeavour, 
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however, I have felt that perfect renunciation is 
impossible without perfect observation of Ahimsa in 
every shape and form” ( Ibid. p. 130 ). Mahatma Gandhi 
tells us further that Anasakti may be regarded as a coin 
of which Ahimsa and Satya are the obverse and 
reverse sides. He always spoke not merely about 
Ahimsa but also about Satya. ( 3 ) If we analyse the 
conception of Anasakti, we see that it consists of three 
points : ( i ) desireless action, ( ii ) the dedication of all 

actions to God and ( iii ) surrendering oneself to God, 
body and soul. In this way only, says Mahatma Gandhi ^ 
could the body of man be made the temple of God. All 
these three points are expressed in one single beautiful 
sentence by Mahatma Gandhi : “That great matchless 

remedy consists in desireless action, in dedicating all 
activities to God, that is, by surrendering oneself to 
Him, body and soul” (Ibid. p. 125). Mahatma Gandhi 
further goes on to tell us that really speaking he who 
renounces, gains a thousandfold ( p. 128 ). There is a 
very famous Hindi maxim, S FT^T ’’FT 3R5T I* 

[% W % f?TT ffal This Doha implies 
that renunciation may apparently involve us in every 
possible loss, but really it gives us every possible merit, 
enabling us to reap a thousandfold the fruits of the seeds 
which we have sown. 

Is Mahabharata Historical or Allegorical ? 

We next proceed to discuss; Mahatma Gandhi’s 
doctrine of allegorism. The great question is: Is 

Mahabharata historical or allegorical ? Mahatma Gandhi 
tells us on this point that ever since he was first acquain- 
ted with Sir Edwin Arnold’s translation of the 
Bhagavadglta, called the ‘ Song Celestial ’, in 1888-89, he 
had felt that it was not a historical work. “ I do not 
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regard Mahabharata ”, he tells us, “ as a historical work 
in the accepted sense of the term ” ( pp. 123-24 ). This 
does not mean that the persons in the Mahabharata are 
not historical ; but the many situations, speeches, dia- 
logues, interpretations, conclusions and so forth need 
not necessarily be regarded as historical. They are what 
the great Vyasa has put into the mouths of the great 
actors. Mahatma Gandhi advances three arguments for 
regarding the Mahabharata as allegorical rather than 
historical: ( 1 ) In the first place, he tells us that the 

Adiparva contains a very powerful evidence in support 
of his statement. Vyasa ascribes to many of the heroes 
of the Mahabharata either sub-human or super-human 
origins. These cannot be regarded as historical in any 
sense. For example, Bhisma, he tells us, was born from 
the Ganga, Kama from the Sun, Dharma from the God 
of Death, Bhima from wind and Agastya from a pitcher- 
Who can say that these actors or anything connected 
with them may be regarded in any sense as historical ? 
( 2 ) Secondly, as Mahadeva Desai has put it, it is 
permissible to poets, dramatists and historians to ascribe 
imaginary characters to historical persons. For example, 
we may see how the great Shakespeare painted Richard III 
as a diabolical being. 

“ So misshapen and sent before my time into the 
world, that dogs bark at me when I Halt by them. ” 

Thucydides, the great historian, who has by general 
-consent been regardad as a very conscientious historian, 
has not hesitated to introduce imaginary dialogues or to 
invent speeches for his characters in order to elucidate 
the different situations. Thucydides has himself told us 
that he has deliberately done so in order that the lesson 
anight be well impressed upon the minds of his readers. 
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{ 3 ) Thirdly, Mahatma Gandhi tells us, if we interpret 
the Mahabharata more in an allegorical than in a histori- 
cal sense, then the Bhagavadgita itself might be taken to 
represent the moral duel that is perpetually going on 
inside us. Historical names have been introduced by 
the author of the great epic only to drive home ethical 
and religious principles. For example, the Pandavas 
were regarded as forces of light, Kauravas as forces of 
darkness and the Kuruksetra as the human body in 
which they played their part. Arjuna and Krsna might 
themselves allegorically be taken to represent the “ indi- 
vidual ego and the great In-dweller. ” In this way, 
according to Mahatma Gandhi, we have to interpret 
both the Mahabharata and the Bhagavadgita more in an 
allegorical than in a historical sense. 

Meanings of Incarnation 

Lastly, we come to Mahatma Gandhi’s doctrine of 
incarnation. ( 1 ) Every embodied being, he tells us, is 
an incarnation, though to be regarded as a perfect incar- 
nation some extra-ordinary service to mankind is necessary. 
This is an important statement. It is in this way that 
those who have been called Avataras are so called, 
because they have performed great works for the benefit 
of humanity. Elsewhere in this book we may notice 
how Garbe, Hopkins and Edgerton have spoken almost 
in the same strain. Being born men, according to them, 
people first become men-gods and then gods. Mahatma 
Gandhi’s criterion for incarnation is, in a similar strain, 
the great service that a man does to humanity. ( 2 ) We 
can approach the doctrine of incarnation from another 
point' of view also. The Bhagavadgita itself tells us : 

m II X-41. 
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Wherever there is excellence, wherever there is pre- 
eminence, wherever there is a portion of the great power 
and lustre of God, there we might regard that God is 
present as an incarnation. The great Vibhutis, therefore,, 
are themselves embodiments or incarnations of God. Let 
us select only ten Vibhutis here for our purpose : Meru 
and Himalaya among the mountains ; Janhavi among the 
rivers, Mrgendra and Vainateya among the animals and 
birds, Samaveda among the sacred books, Margasirsa and 
Kusumakata among the months and seasons, Omkara 
among syllables and Vasudeva among Divine heroes. 
( 3 ) Finally, it is wonderful to see how the great German 
philosopher, Hegel, who evidently seems to have read the 
Bhagavadgita, has said that it is the substantial or the 
universal, which constitutes the essence of things and 
which we might understand as equivalent to an incar- 
nation. Hegel says 

“ When God says, ‘ in the metal I am bright- 
ness of its shining, among the rivers I am the 
Ganges, I am the life of all that lives’, he 
thereby suppresses the individual. He does not 
say I am the metal, the rivers, the individual 
things of various kinds as such. The brightness 
is not the metal itself but is the universal, 
elevated above any individual form. What is 
expressed here is no longer pantheism; the 
idea expressed is rather that of the essence of 
things. ” 

Hegel’s Philosophy of Religion, p. 42.3. 

This raises the conception of the essence or incar- 
nation to a philosophic level. 
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Description of an Ideal Devotee and an Ideal Saint 

We now proceed to discuss the last two points. 
We shall first deal with Mahatma Gandhi’s sublime des- 
cription of a devotee. Neither in his work on the 
Bhagavadgita nor probably anywhere else has Mahatma 
Gandhi described the qualifications of a devotee in the 
manner in which he has done here. It is a superb 
illustration of what a devotee ought to be. Not merely 
does he gather together utterances from the Bhagavad- 
gita, but inserts some of his own reflections in order to 
present a full picture of a devotee. According ; to Mahatma 
Gandhi : — 

“ He is a real devotee who is jealous of none, 
who is a fount of mercy, who is without 
egoism, who treats alike cold and heat, happi- 
ness and misery, who is ever forgiving, who is 
always contented, whose resolutions are firm, 
who has dedicated mind and soul to God, who 
causes no dread, who is not afraid of others, 
who is free from exultation, sorrow and fear, 
who is pure, who is versed in action and yet 
remains unaffected by it, who renounces all 
fruit, good or bad, who treats friend and foe 
alike, who is untouched by respect or disrespect, 
who is not puffed up by praise, who does not 
go under when people speak ill of him, who loves 
silence and solitude, who has a disciplined reason.” 

Anasakti Yoga. p. 126. 

I am tempted to feel that Mahatma Gondhi having 
thought deeply about the qualifications of a devotee has 
given almost an autobiographical account in this des- 
cription. 


B. 10 
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Finally, when we come to Mahadeva Desai’s- 
commentary on Mahatma Gandhi’s work, we see that he 
excels himself in describing what an ideal sage ought to 
be. Probably, he has got his teacher Mahatma Gandhi 
in his mind. The description is wonderful and we quote 
it as it is : — 

“ The Yogin is therefore one who reflects all 
these attributes in his life, who, in the midst of 
raging storm and blinding spray, will keep his 
vision of the Sun undisturbed, who will look 
difficulties and death in the face, who goes with 
the same mind to the shambles and the scaffold 
and whose mind is so serene that thunder rocks 
him to sleep. ” 

The Gospel of Selfless Action, p. 51. 

We are accustomed to read descriptions of the ideal 
sage according to the Stoics -and the Epicureans. Here 
are descriptions of the ideal sage of the Bhagavadgita 
according to Mahatma Gandhi and Mahadeva Desai. 
We leave it to our readers to judge between the two. 
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OTHER MODERN PROMINENT INTERPRETERS 

After having studied the remarks made by Mahatma. 
Gandhi and Mr. Mahadeva Desai on the Bhagavadglta,. 
we shall proceed to see the spot-lights thrown on the- 
Bhagavadglta in the works of some recent eminent. 
Indian scholars. What they have to say we shall 
give in their own words ; but we shall preface-, 
their remarks with a short account of what they 
are going to say. We shall classify these scholars under: 
three groups from the view-points which they particu- 
larly want to '.stress. In the first group will come Mrs.. 

. Besant, Munshi, Aldous Huxley and Belvalkar ; in the: 
second group come Katju and Divatia ; and in the third, 
come Divatia, Hill, Rajagopalachari, Radhakrishnan and 
Mrs, Besant. Under these three groups we shall con- 
sider ( 1 ) the unity of the three paths in the Bhagavad- 
gxta, ( 2 ) the social application of the teachings of the 
Bhagavadglta, and ( 3 ) some brilliant modern estimates, 
of the teaching of the Bhagavadglta. 

Group ( i ) : Unity of the Three Paths 

(a) Mrs. Annie Besant. Let us begin by noticing 
what Mrs. Besant says in regard to the Bhagavadglta. She 
teaches us that the so-called three paths are really one. 
The paths that are known as knowledge, devotion and 
action, all ultimately tend to the realisation of God. 

“ We see the three paths within the one and 
according to the dominant temperament will be 
the path that is chosen.” (Four Lectures on the 
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Bhagavadgita, Adyar, p. 79 ). “ For him who 

is full of emotion, the best way is the way of 
devotion ; for him who is by temperament in- 
clined to wisdom, the way of knowledge is the 
best ; and for him who is temperamentally in- 
clined to action, the path of action will be the 
best. ‘ For the path men take from every side 
is Mine.’ ” Ibid. ( p. 96. ). 

( b ) Shri K. M. MunsH. Shri Munshi tells us 
that men have trodden the path of God from various 
sides. Some of them have stumbled and some few have 
reached the goal. Among those who have reached the 
goal are : Samkaracarya who stresses the path of 
knowledge ; Calvin who stresses the path of action, and 
as such is the Father of the Christian Reformation, who 
made Protestantism a living force ; and St. Augustine, 
the second great founder of Christianity, known for his 
great devotion and passionate ardour for surrender to 
God : 

“ Shining examples of greatness throughout 
history have followed this path in all lands. 
Many have stumbled. Some have reached the 
goal. A scrutiny of their lives discloses how 
perfection has been practised and attained.” 

Bhagavadgita and Modern Life. p. 35. 

“Samkaracarya leads the world’s thought in 
laying emphasis on knowledge and renunciation. 

By reason of this emphasis, the human Gospel 
of Gita has come to be understood as the 
message of knowledge and renunciation. ” 

Ibid. p. 35. 
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“ John Calvin was a man of action. He orga- 
nised the European Reformation and laid the 
foundation of the broad and liberal movement 
which the Protestant Church represented in 
Europe. He made Protestantism a living force 
in Europe.” 

Ibid. p. 37. 

“ St. Augustine, one of the four great fathers ' 
of the Latin Church, was a man of love and 
devotion. He was passionate by nature and 
an ardent lover. His God called to him. He 
ran out of his house, flung himself under a 
fig tree. A voice bade him to surrender him- 
self to God and he did so. What we find in 
his Confessions is the enthusiasm and passionate 
ardour to surrender himself to God which is 
Bhakti Yoga.” 

Ibid. p. 40. 

“ The study of these great characters shows 
that Knowledge, Action and Devotion are the 
inalienable aspects of the fundamental unity of 
human nature.” 

Ibid. p. 41. 

(c) Dr. Aldous Huxley and Dr. Belv'alkar. Dr. 
Aldous. Huxley in his Perennial Philosophy speaks of 
three types of men. These three types are physio-' 
psychological in character : the cerebral type, which 
stresses the activity of the head, belongs to the path of 
knowledge ; the cardiac type, which stresses the heart, 
belongs to the path of devotion; and the muscular type, 
which stresses the hand, belongs to the path of action.- 
Dr. Belvalkar very happily has called this triune path by 
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the expression ^Tqqi%pfqip?[rr. We have hitherto seen 
in works on Indian Philosophy only but we 

oompliment Dr. Belvalkai upon his having introduced 
that word Bhakti in the scheme, and called it a triune 
unity of Jnana, Bhakti and Karma. We are happy to 
note what he says that ‘ trichotomy ’ does not represent 
the true teaching of the Bhagavadgita ; on the other hand, 
it is the ‘ triune unity ’ of Jnana, Bhakti and Karma. 

Group 11 : Social Teachings of the Bhagavadgita 


( d ) Dr. K. N. Katju. When we come to the 
social implications of the Bhagavadgita, we may point 
out what Dr. Katju said in the lecture which he delivered 
at Nimbal on the 28th December 1954, namely, that all 
•our actions should be intended for the sake of the 
society and the world. These constitute my God, he 
said. The three celebrated quotations to which he 
particularly referred are : — 


( 1 ) ipqJTT q$^t qf | 

Wfi: U IX.34. 


( 2 ) 

( 3 ) 


qfa II XIII.10. 


%wr qrc *m - 1 

qf^rr: qcTci wt il XVIII.57. 


To Dr. Katju, the Aham which designates God in 
the above three quotations in expressions such as qsqqp, 
qp} ^FRRtqq qi%; and q?^:, points only to the society 
and the world. 


In fact, this is a point which he has stressed through- 
out his life as well as particularly in his lectures 
on Karma Yoga in the Bhagavadgita at Allahabad. The 
Activism about which he spoke was particularly in 
relation to the society and the world. 
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( e ) Shri H. V. Divatia. Shri. Divatia has written a 
good book on the Bhagavadglta in which he stresses the 
social meaning of self-realisation. Self-realisation, 
according to him, means the realisation of the self in the 
wider life of the society. Service of humanity accordingly 
-constitutes the only mode of worship especially for 
rationalists like himself. 

“ Self-realisation means realisation of one’s 
self in the wider life of our fellowmen. The 
Gita teaches us that there cannot be self-reali- 
sation without the integration of the individual 
self with the larger social self. (The Art of life 
in the Bhagavadglta. p. 173. )...“ Service of 
Humanity is a form of worship of God which 
can be practised by persons of all religious 
faiths; and for rationalists such service is the 
sole religion. ” Ibid. p. 175. 

Group HI : Some Brilliant Estimates of the Bhagavadglta 

Let us now go on to consider certain noteworthy 
observations made recently by different scholars on the 
teachings of the Bhagavadglta. We shall begin by 
•calling to mind what Mr.- Divatia has said about the 
unending spiral movement in spiritual life. The spiritual 
•evolution of humanity always goes on upwards, according 
to him, in a spiral and it is an Avatara which carries it 
to its summit. 

“ The spiritual evolution of humanity moves 
in cycles, but this cycle is not a vicious circle; 
it is the circle of a screw or spiral, which at the 
end of each circulatory motion, takes us up- 
wards. When evil goes on accumulating, each 
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cycle is moving to its inevitable end and a new 
force (Avatara) arises which destroys the 
accumulated evil and completes the cycle. ” 

Ibid. p. 135. 

(/) Mr. W. D. P. Hill Mr. Hill in his Introdu- 
ction to the Bhagavadgita makes some very fine 
remarks. The whole world is regarded as a puppet-show 
in which the producer, the scenery and the spectator 
are all Brahman. But let us not be satisfied with this 
delusion, he says. Let us not ■ regard the performance 
as absolutely unreal. Let us hope that it constitutes at 
least a partial reality. 

“ The universe is a puppet-show, Brahman is 
sole producer, Brahman is scenery and players, 
Brahman is sole spectator. The universe is 
sportively self-deluded. The means of produc- 
tion is the power - of delusion ; scenery and 
puppets are Brahman, self-stamped with ‘ name 
and form ’. Like every thorough-going moni- 
stic system, the system of the Bhagavadgita 
robs the universe of meaning. Personality, 
free-will, good and evil, even Avataras are 
incidents in an idle show. The performance is 
renewed day after day; with each night the cur- 
tain falls.. ..But to say that the universe is void 
of meaning is not to say that the performance is 
unreal. The Gita follows rather that doctrine 
which allows to the universe a temporary reality 
as such. ” 

The Bhagavadgita. p. 27. 

( g ) Shri. C. Rajagopalachari . Among some of the 
fine remarks made by Shri. Rajagopalachari in his edition 
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of the Bhagavadgita, there is one which refers to the- 
verse, HHfWf ... In his explanation of the verse, he 
tells us how we are to regard that there is an identity 
between God and the Laws of Nature and that the 
Laws of Nature constitute the Will of God. 

“ Notwithstanding the fact that God supports 
and governs all, IK*:, we are ignorant 

of it. The Laws of Nature are the Will of 
God. His Will is manifested in the shape of 
what we see directly -or by investigation but 
which we choose to call the Laws of Nature. 

God is the Law and the Law is God. He rules 
through the Law, and it seems as if the Law 
rules and not He. ” The Bhagavadgita. p. 41. 

( h ) Dr. S. Radhakrishnan. Dr. ^ Radhakrishnan 
tells us how divine birth occurs in the case of every one 
of us. Vasudeva and Devakl, the father and the 
mother of Krsna, ought to be allegorically interpreted. . 
Vasudeva means Buddha Sattva and Devaki means 
Daivi Prakrti. Divine birth, therefore, took place not 
only in the case of Krsna, but ought to take place in the 
case of everyone of us. He says : 

“Krsna is said to be born of Vasudeva and 
Devakl. The Bhagavata describes Vasudeva as 

and Devaki is Daivi 
Prakrti or divine nature. When the divine 
birth takes place within us, the scales fall from 
our eyes, the bolts of the prison open. The 
Lord abides in the heart of every creature and 
when the veil of that secret sanctuary is with- 
drawn, we hear the Divine voice, receive the 
Divine light, act in the Divine power.” 

The Bhagavadgita. p. 36. 
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( i ) Mrs . Annie Besant. Mrs. Besant in her usual 
oratorical fashion sums up the teachings of the Bhagavad- 
gita by telling us that we must bid good-bye for ever to 
all grief and sorrow, realising the oneness in all things. 
tT=r ^1 sf: I When we have realised 

the oneness of God, the world and humanity, where 
will grief remain ? She asks. 


“ But one Lord is the object of all devotion, 
but one Lord is the subject of all wisdom, but 
one Lord is the source of all activity. One 
Lord and therefore one humanity ; one Lord 
and therefore oneness through the entire body 
of the Lord ; one Lord, one world, one brother- 
hood, that is the outcome of our study. Thus 
on from age to age, from universe to universe ; 
and where, I say again, where is grief, where 
delusion, when we have thus seen the 
Oneness ? ” 

Four Lectures on the Bhagavadgita. p. 123. 
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NUMENISM : OTTO 

The Holy as A priori Category 

In this and the next chapter we shall deal at some 
length with the two very significant forms of Gita inter- 
pretation : the one, the Numenism of Otto, and the other, 
Divinisation of Aurobindo Ghosh. Both these approach 
the mystical standpoint very closely. Hence we propose 
to discuss them just prior to our own philosophical 
exposition of the doctrine of God-realisation in the 
Bhagavadgita. Dr. Otto is famous for his doctrine 
of the Holy. The Holy he regards as a sui generis cate- 
gory of value, beyond the categories of the Good, the 
True and the Beautiful. This is his original contribution 
to philosophy. His book on the “ Idea of the Holy ” is 
very famous. He regards the Holy as an a priori cate- 
gory, arid speaks of the rational and the irrational as 
•constituting its warp and woof. Somehow he stresses 
the conception of the irrational, following Bradley, 
James and Bergson. In fact, it has been a fashion with 
these philosophers and even an aspiration to bring their 
philosophy into line with the conception of the irrational. 
Otto coined the word Numen to signify this category of 
value which has, according to him, supreme divine power 
dying inside it. This super-natural divine power is what 
Otto calls the Extra in explaining the meaning of the 
Holy, something which cannot be accounted for and 
which is to be regarded as beyond the scope of 
reason. 
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The Numinous as a Complex of the Feelings of Mystery, 
Wonder, Power, Terror, Reverence and Joy 

After having applied this conception of the Holy to 
philosophy, especially in describing it as a combination 
of the rational and the irrational, Otto goes on to tell us 
about the psychological aspect of this ‘ numinous ’ cate- 
gory of value. He gives a beautiful analysis of the 
psychological aspect of the Numinous, and this analysis 
can be supplemented by our own experience. According 
to it, the five chief constituents of this conception 
of the Holy looked at from the point of view of psycho- 
logy, are the five great spiritual emotions of wonder, 
power, joy, horror and reverence. These seem to be 
the ultimate psychological constituents in the concep- 
tion of the Holy. Otto is also very careful to tell 
us that the Bhagavadgita is a sublime illustration parti* 
cularly of the psychology of horror. Such a psychology 
of horror has never been written in the W est. 

Otto on the Original Form of the Bhagavadgita 

Dr. Otto is a great theologian and a very good 5 
philosopher and psychologist. His knowledge of Sans- 
krit also is remarkable, but we do not think that he 
has succeeded in his eight-tract theory of the Bhagavad- 
gita. We have already discussed this in our chapter on. 
Interpolationism. According to him, the original form 
of the Bhagavadgita consisted of a very short portion' 
which is supplemented both by these tracts and by 
appendices and marginalia. Even though his theory 
about the original form of the Bhagavadgita may not be 
correct, still his interpretation of the real meaning of 
the Bhagavadgita is magnificient. All the more so. 
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because he is a good Christian theologian, has a yery 
wide heart and great sympathy with Indian aspirations, 
and does not find any ultimate distinction between 
Indian philosophy and European philosophy. Such people 
we want today in this world : people who do not stand 
for Christianity for its own sake, or for Hinduism 
because it is Hinduism ; people who would understand 
the basis of both Christianity and Hinduism. Otto is 
one of them. I am glad I met him in the, year 1927 at 
Poona when we exchanged notes on various subjects. 
The original Bhagavadglta, according to Dr. Otto, con- 
sisted of a few short pithy statements, a few short 
appealing points, which constituted the entire conver- 
sation between Krsna and . Arjuna and made Arjuna 
act up to the Will of God. There are only four points, 
he tells us, as we have seen in a previous chapter, which 
constitute the original Bhagavadglta. First, there is the 
discourse between Krsna and Arjuna on the immortality 
of the soul ; second, the vision of the Visvarupa of 
Krsna by Arjuna ; third, the unfoldment of the doctrine 
of pre-determination by Krsna to Arjuna, showing him a 
panorama of the future and the way in which God’s 
Will works; and finally, an appeal by Krsna to Arjuna 
to disregard all Dharmas and regard Divine Will alone 
as his imperative duty : 

qforFq qsr I XVIII. 66. 

The so-called human, social and political duties are no 
duties at all. The only duty is to reconcile oneself to 
the Divine Will and Power. This, in short, is the pith, 
of the original Bhagavadglta, according to Dr. Otto. . 
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The Isfara ol the Bhagavadgita Wholly Transcendent 

Let us now proceed to consider Otto’s doctrine of 
Isvara as he finds it in the Bhagavadgita. His doctrine 
is a wonderful doctrine indeed. It is absolutely un- 
Christian, He is not unmindful of the claims of the 
world-whole in the conception of a personal God. It 
would be interesting to see how Christian theologians 
would look at such a doctrine from such a great philoso” 
pher like Otto. Nevertheless, we welcome it because it 
is his comprehensive mind which enables him to say so. 
According to Otto, therefore, the isvara of the Bhagavad- 
gita is a peculiar combination of a personal God and the : 
world-whole. To him personalism and impersonalism 
do not appear antagonistic. Also, the Isvara of the 
Bhagavadgita is a transcendent God, the wholly other- 
He is not an ultimate to which other penultimate 
realities point. We may say that God is super-ultimate. 
What would Christian theologians say to such a doctrine 
of a transcendent God from an orthodox Christian 
theologian ? This doctrine Otto finds in the Bhagavad- 
gita. This doctrine, he tells us, is older than Advaita.. 
Advaita need not feel proud for having discovered this.. 
It was there before the age of the Advaita. We have, 
a very fine parallel in the Book of Job to this doctrine 
of God in the Bhagavadgita. The great inscrutability 
of which that Book speaks is a particular characteristic 
of the God both of the Bhagavadgita and of the Book of 
Job. What else can a man do than be struck dumb 
before this inscrutable Being ? God is super-powerful. 
We have only to reconcile ourselves to the Will of this 
Super-powerful. Let us, therefore, as Otto tells us, find 
peace in the idea that God is so powerful that we have 
only to surrender ourselves entirely to His Will. 
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Advaita Bhakti 

It is as a consequence of this doctrine of God in the- 
Bhagavadgita, according to Otto, that he uses the 
expression, Advaita-Bhakti. He makes here a combina- 
tion of the two conceptions of Advaita and Bhaktn 
Of course, that idea is not unfamiliar to us Indians. 
Jnanesvara has spoken of Advaita-Bhakti, but for an 
Austro-German theologian like Dr. Otto, almost to invent 
this expression Advaita-Bhakti is most remarkable. 
He tells us' that in Bhakti there is room for Advaita of 
a certain kind. 

It is this kind of Advaita-Bhakti, therefore, that 
we find in the Bhagavadgita. How does this psycho- 
logically arise ? Otto tells us that it is from a combi- 
nation of two feelings, a feeling of dependence on God 
and a feeling of equality with His greatness. When 
dependence and equality are combined together, we have 
the phenomenon of Advaita-Bhakti. After having 
taught this doctrine of Advaita-Bhakti, it becomes 
easily possible for Otto to criticise the doctrine of pure 
Bhakti, as Garbe had stated it, the doctrine of pure, 
unmixed and unalloyed Bhakti. It is for that reason, 
says Garbe, that all pantheistic portions of the Bhaga- 
vadgita were later additions and that the theistic por- 
tions only were the originals. Otto was a disciple of 
Garbe and yet he excelled Garbe in his interpretation. 
In that way Garbe found that the doctrine of Otto- 
superseded his own ( ftlsqra; ). One of the 

fine remarks which Otto makes in this connection 
is that in the experience of this Advaita-Bhakti,. 
a devotee becomes so merged in God that he becomes 
one with Him. The devotee, therefore, merges himself 
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in his object of devotion so much so that there comes 
about an absolute unity between them. Otto tells us : 

“ Bhakti means faithful and loving devotion 
to one’s God. It is, as such, a strong emotion 
which can take the aesthetic form. It is also 
intelligible that Advaita ideas of a certain kind 
can find a place in Bhakti, which Garbe has 
overlooked. Whilst feeling is ecstatically roused, 
the believer or the lover forgets and feels his 
unity with Him and therefore extremely high- 
strung Advaita ideas can precisely give occasion 
for the expression of his own experience. 
Pralhada, the typical representative of the warm 
personal Bhakti, experiences himself completely 
as one with, and undistinguished from, Puru- 
sottama. ” 


Predestination 

Dr. Otto tells us that the God of the Bhagavadgita 
is the God of Pre-destination. Prior to all human will 
and work, God has already willed that a certain thing 
shall happen. This is what might be called the doctrine 
of pre-destination. Before the fight took place between 
the Kauravas and the Pandavas, the fight had already 
been planned by God. It was the Will and work of 
God Himself. If, therefore, God creates battles, He has 
also the power to end them. Dr. Radhakrishnan tells 
us that God decides the fate of battles. Instead of 
speaking in the present, we might even speak of the 
plue-present. Instead of saying that God decides the 
fate of battles, we might even say that God has already 
decided them. The future has been already fixed by 


160 



BHAGAVADGITA : NUMENISM 

God. This- is the central point in the doctrine of pre- 
destination. Whatever Arjuna may will or may not 
will, God has already willed that such' a thing shall 
happen, that the Kauravas will be vanquished, and the 
Pandavas will win, and that justice and God-devotion will 
reign supreme in the world. To quote Otto’s statements 
from his Das Bhagavadgita as translated in English : 

“ It is not the work of man, this cruel, 
horrible fight The fight is the work and Will 
of God Himself. This is the meaning of the 
magnificent theophany and this is the aesthetic 
purpose of the Gita ih general and of the XI 
discourse in particular.” 

“ The God of the Bhagavadgita is the God 
of absolute pre-destination, as the verses 
(XI. 32-33) show Him to be. Here God shows 
that, independently of and prior to all human 
will and work, the future has long been fixed 
unalterably by Him, that all human will, in 
comparison with Him, is absolutely powerless, 
and that man is nothing else than a transitory 
phase of His activity which man’s Ahamkara 
resists. ” 

Man Only an Instrument in the Hands of God 

Lastly, we come to what might be called Otto’s 
doctrine of Instrumentalism. ICrsna tells Arjuna that 
he is merely an instrument in the hands of God, that 
he is merely a channel through which His power might 
flow. As a consequence it behoves Arjuna to recon- 
cile his conception of duty with the Divine Will. This 
is exactly what is meant by making oneself an instru- 
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ment in the hands of God. The reconciliation of one’s 
will with the Divine Will involves a moral problem* 
namely, the problem of Divine Will as being the only 
Categorical Imperative. Kant and other philosophers 
might speak of the Categorical Imperative in abstract 
terms. Here we have got a concrete expression of the 
Categorical Imperative in terms of the Divine Will. The 
Divine Will has to dictate and man has to obey. It is 
in this way, Otto tells us, that Arjuna. must regard the 
fight as a Divine Work. Otto bestows high praise on 
the author of the Bhagavadglta for having written one 
of the most beautiful of the verses in the whole of 
the spiritual literature. Let us see what Otto says : 

“ Give up thy sorrow ; fight in the know- 
ledge that thou hast not the power to carry 
out thy human work, but my work, as my 
instrument. Thou art nothing but an instru- 
ment, that is, an instrument for the most 
frightful and at the same time sublime majesty 
of God Himself. |These words should be called 
the Carama Sloka, the highest verse of the 
Gita.” 
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DIVINISATION ; AUROBINDO 

Introduction 

£ri Aurobindo is the last among our modern 
interpreters of the Bhagavadgita. Otto and Aurobindo 
come very close to a mystical interpretation which it 
will be our endeavour to expound in the next part of 
our work. Before, however, we assess the contribution 
which Aurobindo makes to the interpretation of the 
Bhagavadgita, we shall have to dive a little into the 
various expressions of philosophic thought, which form 
the background of his interpretation of the Bhagavadgita. 
We may say that he is the most distinguished modern 
Indian interpreter who shows that kind of philosophic 
grasp of problems, which might be expected from a 
close student of contemporary thought. Of course, he 
has got many original suggestions to make and he is 
never afraid of expressing his opinions in his own way. 
We shall first consider his contribution to philosophic 
thought under six heads, and then the application of his 
doctrines to the interpretation of the Bhagavadgita. 

To begin with, we shall consider his developmental 
array of categories, so far as his metaphysics is concerned. 
Then in regard to psychology, we shall consider his 
scheme of the ascending grades of consciousness, very 
much resembling that of Leibnitz, Then we shall take 
up the chief plank of Aurobindo’s philosophy, namely, 
his conception of the Gnostic Ideal. After this we 
shall proceed to two further doctrines in Aurobindo 
namely, his conception of the Superman and his doctrine 
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of the relation of Immortality to Divinisation. We shall 
end this survey of Aurobindo’s contribution to philoso- 
phic thought by giving a short account of his doctrine 
of the Ascent of matter into Spirit. 

After this survey we shall go on to his inter- 
pretation of the Bhagavadgita proper. Under this head 
we shall first consider what he has to say about the 
ethics of the Bhagavadgita, and then about its social 
and devotional teachings. We shall next proceed to his 
conception of the Avatara, bringing it into relation 
with some important conceptions of incarnation in the 
history of thought. We shall conclude the chapter by 
giving an account of what we ourselves understand by 
the conception of Avatara. 

Contribution to Philosophic Thought 

( a ) Developmental Array of Categories. Let us begin 
by discussing &ri Aurobindo’s contribution to meta- 
physical thought, especially his scheme of the develop- 
mental array of categories which closely resembles that of 
Hegel. Sat or Existence, he says, is the highest 
category from which proceeds Cit-^akti or conscious- 
ness-force, as he calls it, from which issues Ananda or 
Bliss. This is exactly what is meant by Sat-Cit-Ananda. 
Supermind, according to him, is the connecting link 
between these higher categories and the lower catego- 
ries, namely, mind, psyche, life and matter in a 
descending order. Aurobindo interposes two further 
categories between mind and supermind, namely, 
intuition and overmind. There would have been no 
cause for disagreement with this developmental arrange- 
ment, provided he had dropped psyche or soul as below 
mind, and had not interposed intuition and overmind 
between mind and supermind. 
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In Aurobiindo’s own terminology, psyche, overmind 
and intuition have only an ‘ otiose ’ function to perform. 
They are not relevant to the picture at all. Aurobindo 
distinguishes between mind and overmind. What to 
the mind are contraries are to the overmind compli- 
mentaries ; but this function can very well be 
accomplished by the supermind itself. Psyche or soul 
below mind is inconceivable. Intuition, instead of 
being a category between mind and supermind, is a 
power by which mind can rise into the supermind. 
Further, Aurobindo contradicts himself by calling 
intuition once a connecting link between mind and super- 
mind and at another time by regarding it as incapable 
of serving as a connecting link. Compare his utterances : 
( 1 ) “ Intuition establishes the connection between the 
mind and the supermind.” ( S. K. Maitra : Philosophy 
of Aurobindo, p. 34 ). (2) “Intuition is too flashy, 
too unstable, too much under the masses of mental stuff 
that penetrate into it, to enable it to really serve as a 
link between mind and supermind.” (Ibid. p. 40). 

Credit must, however, be given to Aurobindo for 
having boldly initiated this developmental array of cate- 
gories in the manner of Hegel. In fact, he is the only 
Indian philosopher who has tried to make this develop- 
mental scheme. There would have been perfect agree- 
ment with him if his categories had stood like existence, 
consciousness and bliss on the one hand, and mind, life 
and matter on the other, supermind constituting the 
connecting link between the two. Contemporary Euro- 
pean philosophers have spoken about “ matter, life, mind 
and God ” as constituting the real developmental order 
•which is not an unsatisfactory arrangement. 
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(b) Ascending Grades of Consciousness. As regards 
the psychological account of the developmental grades of 
consciousness, we may say at the beginning that Auro- 
bindo regards the electrons and the atoms of matter as 
eternal somnambulists. In the plant we find conscious- 
ness in a state of dream, always on the point of waking 
but never fully awake. The plant is vitally responsive 
to existence, though not mentally aware. The animal 
possesses mental awareness, while man possesses reflective 
self-consciousness. So from the mineral to the plant, from 
the plant to the animal and from the animal to man, we 
have in Aurobindo an ascending order of consciousness. 
It is interesting to see how this scheme is similar to that 
of Leibnitz who in his Monadology speaks of the sleeping 
monads, dreaming monads and the self-conscious monads. 
He crowns his scheme with the conception of the Monas 
Monadum , the Monad of monads, which is equivalent to 
the Indian conception of Isvara. 

( c ) The Gnostic Ideal. One of the most significant 
points in &ri Aurobindo’s philosophy is his. doctrine of 
the Gnostic Ideal. Here he not merely defends Christian 
Gnosticism, but also gives a new meaning to it according 
to the implications of his own philosophy. Christian 
Gnosticism laid greater stress on knowledge than on faith. 
According to the old gnostic sect among Christians, the 
dictum that the Word became flesh is not true; and also 
that God manifested Himself in the flesh is not true. 
So the gnostics quarrelled with the initial and central 
teaching of St. John : “ In the beginning was the Word, 
and the Word was with God, and the Word was God. ” 
According to the gnostics, there is no place for devotion 
and no softly-murmured prayers. What is wanted is 
knowledge and speculation. Aurobindo lays h is finger 
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on this point in Christian gnosticism and applies it to 
his own scheme of supermind. According to him, the 
gnostic works with the supermind. As the gnostic, true 
to the derivation of the word, lays stress on knowledge, 
Aurobindo lays stress upon his conception of the 
supermind. From that point of view, Yogasiddhis do 
not seem to be impossible to Aurobindo. This is one of 
the special points in his philosophical teachings. Jnana 
he finds absolutely compatible with Yogic achievements. 
Applying his doctrine to gnosticism, he tells us further 
that it is not enough that an individual should become 
•a gnostic, a knower in the philosophical and spiritual 
sense of the word, but we must see that a community of 
gnostics or perfected individuals is created leading to the 
emergence of a whole gnostic race. These are the ideals 
at which Aurobindo aims. The consequence of all this 
would be the establishment of the Kingdom of God 
upon earth. 

( d ) Superman . £rl Aurobindo’s doctrine of the 
superman occupies an important place in his philosophy. 
We are familiar with Nietzsche’s doctrine of the super- 
man. Nietzsche had no sympathy with Christianity and 
was pro-Hellenic. Hence it was that Nietzsche’s 
superman was almost a Titan or an Asura as the sixteenth 
•chapter of the Bhagavadgita would call it. Aurobindo’s 
superman is a Sura or God. The distinction between 
Nietzsche and Aurobindo is like the one between the 
Asurf-Sampat and the Daivi-Sampat in the sixteenth 
chapter of the Bhagavadglta. An ideal superman, accor- 
ding to Aurobindo, is he who combines in himself not 
merely Divine Power and Divine Love but also Divine 
Wisdom. 
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( e ) Immortality and JDivinisation . Aurobindo’s 

doctrine of the relation of immortality to divinisation 
is very important, because it tells us of a new approach 
from which he looks at the question of immortality. He 
does not cut himself adrift from ancient Indian tradition 
but he introduces certain new concepts which, as we 
shall see a little later, are worthy of our consideration. 
He begins by pointing out to us “ the normal demand 
,for survival ” as well as “ the age-long effort of man to- 
conquer physically the death of the body. ’’ ( Life 
Divine, p. 731 )< He has sympathy with the ancient 
conception of Indian thought, namely, that the subtle 
body ( ) may survive, even after the death of the 
physical body. “ Such a survival ”, Aurobindo tells us,, 
“ could persist only in the subtle body. The Being 
would have to discard its physical form, pass to other 
worlds and in its return put on a new body. ” ( L. D.,. 
pp. 732-33). 

We are told in the Bhagavadgita : — 

; wm wNrmw » XV. 8. 

Aurobindo tells us that ( a ) “ The awakened Mental. 
Purusa, and ..( b ) the awakened Vital Purusa preserve 
the mind sheath and the life sheath of the subtle body ; 
while ( c ) the physical survival could only be relative, 
terminable at will, a temporal sign of the Spirit’s' 
victory here over matter.” ( L. D., pp. 732-33. ). 

Physical Science. The question of the physical survi- 
val of the body should be looked at from three points 
of view, from the points of view of Physical Science, 
Occult Science and Theological Science. While discuss- 
ing the first, Aurobindo gives us an insight into some of 
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his new concepts. Normally speaking, he tells us, “ the- 
physical body could only endure if by some means its 
physical causes of decay and disruption could be over- 
come.” ( L. D., p. 732 ). This, of course, would be a 
difficult task. A perpetual physical survival would 
remain only as an “ Ideal ” in the Kantian sense of the 
term. * But Aurobindo makes two further points of 
practical spiritual-, significance. In the first place, he 
tells us that the body must keep pace with the progress 
of the Inner Person : “ The physical body should be 
made so plastic and progressive in its structure and 
functioning that it would answer to each change deman- 
ded of it by the progress of the Inner Person.” ( L. D. r 
p. 732 ) ; and in the second place, if it does not do so, 
it is likely to be abandoned by the Inner Being. “ If 
the body could not adapt itself ”, says Aurobindo, “ so 
as to become a fit instrument of expression of the inner 
growth, the soul would find some way to abandon it. ” 
( L. D., p. 732 ). 

Occult Science. From the point of view of occult 
science, Aurobindo tells us that “ a complete change 
down to the physical was sought for only by a few 
and then more as a ‘ Siddhi ’ than anything else. ” 

( Lights on Yoga, p. 3. ). From that point of view, it 
can hardly be said that occult science has been successful 
in perpetuating the human body. Many of the great 
Sadhakas might feel in their highest moments of 
achievement that there could be no death for their 
body. But this would be hardly capable of accomplish- 
ment in the absence of “the manifestation of a new 
spiritual nature in the earth consciousness. ” ( L. Y., p. 3 ),. 

Theological Science. Thirdly, we . learn from Auro- 
bindo : “ What our normal demand of survival asks- 
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for is a similar survival for our mind, our life, even, 
-our body; the dogma of Resurrection of the body 
attests to this last demand. ” ( L. D., p. 731 ). Resurre- 

ction has indeed played an important part in Christian 
theology. “ Rising from the grave, making appearance 
before devoted disciples, and even non-believing disciples, 
talking with them and even partaking of bread with them, 
making appearance even inside a closed apartment and 
ultimately ascending to heaven — this may constitute 
Resurrection but not Immortality. Resurrection 
implies that a man is to rise from the dead ; immortality 
implies that he never dies at all. ” 

Immortality as Divinisalion. Finally, we come 
to Aurobindo’s interpretation of real immortality as 
^divinisation, “ the creation of a divine life in matter. ” 
<( L- Y., p. 1 ). Elsewhere Aurobindo has also spoken 
about a “ Triple Immortality ” ( L. D., p. 732 ). Radha- 
krishnan in like manner has told us that immortality 
occurs when “ Divine power ” pervades matter, life and 
mind. Aurobindo tells us in a similar spirit that “ the 
aspiration for immortality could succeed only if mind, 
life, or body could put on something of the divinity and 
immortality of the indwelling spirit. ” ( L. D., p. 731 ). 
It is thus that, according to Aurobindo, real immortality 
and divinisation go together. 

(/) The Ascent of Matter into Spirit. We are told 
by Aurobindo that there cannot be any ascent unless 
there is a descent. There is a descent of spirit into 
matter ; that is why matter seeks to evolve into some- 
thing higher than itself. Everywhere evolution ( ascend- 
ing process ) is conditioned by involution ( descending 
process ). Creation, according to Aurobindo, is a plunge 
■of the spirit into ignorance. Ignorance is nothing 
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•else than the power of the Divine Consciousness to 
partially withhold itself. 

Our ascent, Aurobindo tells us, brings to us an abid- 
ing spiritual sense and awareness of the Infinite and the 
Eternal. The peace and the joy of the Infinite become 
concrete and constant in the Being. “ In all sights and 
forms one sees the Eternal, the Reality ; in all sounds 
one hears it ; in all touches he feels it ; there is nothing 
else but its forms and personalities and manifestations ; 
the joy and adoration of the heart, the embrace of all 
existence, the unity of spirit, are abiding realities. ” 

Original Points in Gita Interpretation 

Let us now proceed to note original points in 
Aurobindo’s interpretation of the Bhagavadglta. Here 
we shall take six points. In the first four, he goes 
entirely against the general ' orthodox interpretation of 
the Bhagavadgita, so far as ethics and practical life are 
concerned, and in the last two, he makes points which 
might be approved even by old orthodox interpreters. 

( a ) Gita not a Booh on Ethics hut Spiritual Life. 
Aurobindo begins by saying that the Bhagavadglta is 
not a book of ethics at all. It is a book of spiritual life. 
What would have LokamanyaTilak said about this state- 
ment ? It may be true that the Bhagavadglta is not 
primarily an ethical book, that its supreme teaching is 
that of spiritual life, but it would not be possible to 
negate the importance of the ethical element in the 
Bhagavadglta. 

( b ) No Disinterested Action. Secondly, Aurobindo 
tells us that the Bhagavadglta does not teach disinterested 
action. Hitherto all orthodox thinkers, and even 
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Lokamanya Tilak and Mahatma Gandhi, have said that 
actions, according to the Bhagavadgita, ought to he 
performed in a disinterested spirit, Anasakti according, 
to them ( both ) being the highest ethical teaching of 
the Bhagavadgiia. Aurobindo says that our actions should 
be interested and not disinterested, interested for the 
sake of the attainment of God. This is not an unjusti- 
fiable proposition, because the supreme aim of ethical 
life is always the attainment of God. 

( c ) Abandonment of All Duties. Thirdly, Aurobindo 
tells us that we must abandon all standards of duty as 
orthodoxly conceived. 3R°T m I must be 

literally interpreted. There are no duties for a man 
who follows God, says Aurobindo. All social duties in 
Aurobindo’s own phrase are, therefore, otiose. A great 
thinker has also said in the same spirit that God is a very 
jealous being, who would not allow any actions to be 
performed except for His own attainment. 

(d) No Social Service. Social service also is impo- 
ssible. What we want and what we should have, says 
Aurobindo, is only action of the God-possessed and for 
the God-possessed. Novalis in like spirit has said about 
Spinoza that if there was any God-intoxicated man 
upon earth, it was Spinoza himself. 

(e) Self-Sacrifice. So far then about Aurobindo’s- 
disagreement with the orthodox interpreters of the 
Bhagavadgita. Coming to the points in which he agrees 
with them, we might say that those are of self-sacrifice 
and self-surrender. Here he is at one with the old 
orthodox theologians, even with devotional theists. All 
actions, he says, are to be regarded as a sacrifice to Him,. 
Who stands behind man and nature. Jnanesivara has- 
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said in like manner that we should worship God with 
the blossomed flowers of our actions : 

m *rcfciN?r \ Cm i 

CCi ftq mm \ aiqisnff u Jfia. XVIII. 917. 

(/) Self-Surrender. Finally, Aurobindo emphasizes 
that our highest ideal ought to be to surrender ourselves 
to the Master of Existence which, according to him, con- 
stitutes the great finale of human achievement. We 
already know the supreme function which the conception 
of surrender plays in his philosophy. 

All these points have been so beautifully explained 
by Aurobindo in a few sentences that we cannot but 
quote his actual words : — 1 

{< The Gita is not a book of ethics but of spiritual 
life. It teaches not human but divine action; not the 
disinterested performance of duties but the following 
of the Divine Will; not a performance of social duties 
but the abandonment of all standards of duty ( Sarva- 
Dharman ) to take refuge in the Supreme alone; not 
social service but the action of the God-possessed, the 
Mastermen, and as a sacrifice to Him Who stands behind 
Man and Nature (Essays on the Bhagavadgita, p.43} thus 
rising to the great finale of supreme self-surrender to the 
Master of Existence ”. ( Second Series, Pp. 1-2 ). 

Doctrine of Avatara 

( a') Avatara not Needed for Preservation of Dharma . 
We come finally to Aurobindo’s doctrine of incarnation. 
He makes three points. In the first place, he tells us 
that according to the Bhagavadgita an Avatara is born 
for the preservation of Right. This, says Aurobindo, is 
merely an ‘ otiose * function. An Avatara is not needed. 
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he says, for the preservation of Right; that could be 
accomplished by other people like kings, prophets and 
sages. The function of an Avatara is much higher. 

( b ) Avatara as both Descent and Ascent. Secondly, 
Aurobindo is not content with saying that Avatarahood 
consists in the descent of spirit into matter, but he also 
says that we might apply the term to the ascent of 
matter into spirit. The two might be regarded as- 
different aspects of what might be called Divinisation. 
Ascent and descent, evolution and involution, he tells 
us, proceed pari passu. It must be remembered, however, 
that the expression Avatara connotes descent more than 
ascent, the prefix 1 Ava’ meaning ‘down’. Avatara, 
therefore, literally ought to mean descent of jspirit into 
matter instead of ascent of matter into spirit. 

( c ) Avatara as an Effective Channel of God. Thirdly, 
Aurobindo is at the height of his interpretation when 
he defines Avatara as one who is so possessed by 
Divine Consciousness that he becomes an effective 
channel of it. This,- it may be easily admitted, is a very 
important point that an Avatara is one who realises- 
God within himself and spreads the message of God 
upon earth. 

(d) Other Views. The suggestion which Auro- 
bindo has made about the Avatara being the ascent of 
matter into spirit finds a parallel in some recent writers : 

( i ) Radhakrishnan, for example, tells us that Avatara- 
hood consists in the taking up of our manhood into- 
God. (The Bhagavadgita, p. 36). This is what he calls 
the real meaning of resurrection. It is not merely that 
Christ was resurrected. Every man has the possibility 
pf resurrecting himself, provided he rises from a life of 
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sin to a life of God-devotion and God-realisation. ( ii> 
Miss Underhill talks about the conception of Avatara. 
in a similar fashion. She likens the development of the 
rising aspirant to the development of an embryo, which 
in its upward ascent recapitulates all the stages of racial, 
development. Here the race concerned is the spiritual 
race. An Avatara is, ; therefore, one who exhibits in 
himself all the stages of the spiritual development of 
the race. ( iii ) According to Christianity, as Auro- 
bindo puts it, “ On a plane above, which is supercon- 
scient to us, the Christians talk of God and man, reveal- 
ing each one to the other, so that there is co-existence 
of God and man.” Does not the modern Panca £xla 
doctrine talk in like manner and in another connection 
about the co-existence of nation and nation which is 
almost on a par with the co-existence of man and God ? 
According to Aurobindo himself, “ the father and son, 
the devotee and God become one. ” “I and my father”, 
says Christ, “ are one ”. It is in this identification of 
Self with God, therefore, that, according to Christianity,, 
incarnation consists. ( iv ) Patmore goes a little further. 
He tells us that incarnation did not' occur only once in 
history nor did resurrection. They occur in the case of 
every man who wants to rise to divine consciousness. 
Incarnation and resurrection, Patmore tells us, are 
events which occur in the life of everyone] who is on 
the way to the fulfilment of his original destiny. 

( e ) Our View ■ Avatara as Descent of God's Form 
before a Devotee . We come, finally, to our own inter- 
pretation of Avatara. We give to the word Ava the 
meaning which is its due, but at the same time give it a 
mystical interpretation. Avatara is the descent of God’s 
form before the spiritual vision of the aspirant. Yask& 
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has said in his definition of the word Rsi in his 
Nirukta : 

cTcj; qcT h ^f^j; i 

A Rsi is one who sees the form of God descending 
before his very eyes. 



PART IV 

THE CLUE THROUGH THE LABYRINTH 
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CHAPTER XV 


ANTINOMIES OF METAPHYSICS 

Antinomy Embedded in the Nature of Thought 

We have hitherto considered the labyrinth of 
modern interpretations of the Bhagavadgita in full 
detail. We have passed through various interpretations 
and have found that one rises almost above the other, 
and that a definitely mystical interpretation of the Bha- 
gavadglta in terms of contemporary philosophy has been 
hitherto lacking. This mystical interpretation is the 
clue which will enable us to find a way out of the 
labyrinth. This is like the cahravyuha from which 
Abhimanyu could have got out had he found the proper 
clue. 

In the present part of .our work, we shall first 
show how we may pass through the antinomies that 
necessarily emerge in the formulation of certain meta- 
physical concepts. Then we shall proceed to an ethical 
interpretation of the Bhagavadglta in terms of the 
categorical imperative and activism which are the two 
very important aspects of its ethical teaching. Other 
ethical theories which the Bhagavadgita has advanced 
will occupy our attention next, namely, moralism, super- 
moralism as well as beatificism. After this we shall 
consider the nature of God, according to the Bhagavad- 
gita, as well as the criteria and the search of God. This 
will be followed by our discussion of the three important 
methods of meditation advanced by the Bhagavadgita, 
namely, the ideological, the moral and the mystical. 
Finally, we shall end our constructive part by diving 
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into the nature of the sublime vision of God which is 
the most important teaching of the Bhagavadgita. 

We shall begin our present chapter by considering 
the antinomies in the Bhagavadgita. Now ‘antinomy’ is a 
very important word in European philosophy, and parti- 
cularly in the philosophy of Kant. It occupies a very im- 
portant place in his Critique of Pure Reason. Erdmann 
has said that Kant’s primary desire was to write about 
the antinomies only, and, in fact, the Paralogisms and the 
Ideals which he later discussed along with the antinomies 
were in the first draft included in the antinomies them- 
selves. That is the reason why, along with the 
discussion of the conception of the world in the 
Kantian antinomies, there are discussions of the concep- 
tions of the self, freedom and God. We may say that 
the antinomies in Kant represent one of the foremost 
watermarks in his Critical Philosophy. 

Five Antinomies in the Bhagavadgita and their Solution 

We shall deal here with five antinomies in the 
Bhagavadgita : ( i ) the antinomy, of the Personal and 
the Impersonal ; ( ii ) the antinomy of the Actor and 

the Spectator ; (iii) the antinomy of the Transcendent 
and the Immanent so far as the nature of God is 
concerned ; ( iv ) the fourth antinomy refers to the 

Reality and the Unreality of the World ; and (v) finally, 
in the fifth antinomy we shall be concerned with the 
destiny of the Soul. What kind of liberation have we 
to predicate? Whether it is Krama-mukti, Ante- 
mukti or Jivan-mukti ? Along with the antinomies we 
shall discuss also the solutions which the Bhagavadgita 
itself offers. We shall cite from the Bhagavadgita passa- 
ges, one of which supports one system, another supports 
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another, while a third reconciles them both. Nothing else 
beyond the Bhagavadglta itself is needed to reconcile: 
the contradictions which it puts forth as pertaining to 
opposite systems of thought. We shall divest our mind of 
the interpretations or the criticisms that have been made 
on these by the great Ved antic or modern interpreters. 
We shall go straight to the originals themselves, and see 
what evidence there is first for saying that there is any 
antinomy at all, that is, one law pitted against another,, 
and then find a solution thereof in the Bhagavadglta itself.. 

( a ) God , Personal or Impersonal f Reconciled in 
Super- Personalism. Let us then proceed to the first anti- 
nomy, namely, the antinomy of the Impersonal and the 
Persona], the Nirguna and the Saguna, with which we 
are all very familiar and which has divided, for example, 
interpreters like Samkara, Ramanuja, Madhva, Vallabha,. 
Nimbarka and others into different schools. In regard to 
this antinomy, only the most relevant and important 
passages will be quoted. In regard to the Impersonal 
characterisation of Reality, no better passage could be 
found in the Bhagavadglta than 

m ST II 

fiterer u XIII. 12-13. 

This is an absolutely Impersonal characterisation of the 
Absolute. That is one part of the antinomy. The 
second part is, of course, as you know : 

4* ^ jtt%: n XV. 17-18. 
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Purusa is the Personalistic conception of God, which is 
pitted against the former part of the antinomy, namely, 
the Impersonalistic conception. We are familiar with 
solutions of the antinomies in Kant where he gives us 
probable reconciliations} but here in the case of the 
Bhagavadgita, the solutions are found in the words of the 
text itself. In regard to these solutions we shall take a 
third passage which puts forth the Personal and the Im- 
personal characterisations together. 

mar mar faro?: i 
M mm ^ n 

mihfar f r%rra*. srqt i 

wr: n IX. 17-18. 

Here God is called not only Neff and ffffff but also 
JTcW and In that way there is a reconciliation 

between those opposite schools of thought which stress 
the Personal and the Impersonal characteristics of 
Reality. So then we see in the first antinomy how from 
one point of view the Impersonalistic conception is 
stressed, from the other the Personalistic conception 
and from a third both these views are reconciled together. 
I do not want to go into the details as every one of you 
knows the meaning of these passages. 

( b ) Activity or Passivity ? Reconciled in Emanationism. 
Let us now take the second antinomy. It is the antinomy 
of the Actor and the Spectator, which has reigned supreme 
in the systems of.Samkhya and Yoga. Is Reality to be 
regarded as passive or active ? Is God to be regarded 
as Actor or Spectator ? We find in the Bhagavadgita 
alternative descriptions on both sides and also their 
reconciliation as before. ( 1 ) (a) In the first place, there 
is a famous passage — 
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3Tl%FT m $cT? W ^ | 

%SI <PW^ II XVIII. 14. 

cm ^ ^cTfOTRJTr^f 3 m i 

sr 5 ^: n XVIII. 16. 

All these five causes which constitute Prakrti may 
be regarded as fashioning the destiny of the universe. 
Why should we, asks the Bhagavadglta, thrust the 
responsibility upon God for this action and regard Him. 
as Actor ? ( b ) In another passage all responsibility for 
action is likewise attributed to Svabhava : 

^ 3RTPT ffTO TJ3TRT SSI I 

st u V. 14. 

So from this point of view also God must be regarded 
merely as a Spectator and not as an Actor at all. (2) On 
the other hand, we have another famous passage in the 
Bhagavadglta : 

^gcTHI #tS#T I 
s[rw3%trfsr tot ii XVIII. 61. 

This is exactly in the manner of Goethe who describes 
God as whirling the world round about His finger in a 
circle i 

“ Was war ein Gott, der nur von aussen stiesse 
Im Kreis das All am Finger laufen liesse ! ” ' 

Action is here attributed to God. So the question 
arises, shall we regard God as an Actor or as a Spectator ? 
(3) Now in the Bhagavadglta, we have a reconciliation 
of these two doctrines of Actor and Spectator in the 
doctrine of Emanationism ; 

*TW#*T JTfm: I 

^TTtffr sfNfa mrtqfcr# u IX. 10, 
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The Prakrti gives birth, no doubt, to all animate and. 
inanimate existences, but it does so on account of the fact 
that God is its supervisor or Adhyaksa and is responsi- 
ble for its It is on account of the force of the 

magnet that motion is imparted to the iron filings. It is 
in this way that Prakrti is disturbed from its original 
equilibrium or passivity. It is on account of the combi- 
' nation of this passivity of the Prakrti and the activity of 
God that we can speak of Emanationism as a reconcilia- 
. tion of the two conflicting ideas of activity and passivity. 

( c ) Immanence or Transcendence ? Reconciled in All~ 
Pervasiveness. We shall now proceed to the third anti- 
nomy, namely, the antinomy of the Transcendent and 
the Immanent. The God of the Bhagavadgita is like 
Plato’s Sun in the World of Ideas. Just as the sun and 
the sky remain uncontaminated, similarly God remains 
uncontaminated. 

m ww: n't: i 

m M 8PTT fcFT WPfNET w II XIII. 33. 

ci^Rqr u XIII. 32. 

So we have this doctrine of Transcendence of God. Om 
the other hand, there are many passages to illustrate 
the Immanence of God. In the first place, in a well 
known passage we are told : 

m: i 

JTrt %r # JTfOT^T^TT II VII. 7. 

All the existences in this world are like pearls or jewels; 
woven on me who is their Thread. There are many 
similar passages where God is regarded as Immanent in 
the different objects of the world : 
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#1% wsfa ##f: I 
jtor: ?! u VII 8. 

^nwii^r ^ $cfih WTMfirtaffF i 

S®jtiw ■ti'nfr. ^f: wil ^ff tcicW ii XV. 13. 

And particularly God is immanent not merely in things 
of nature but also in moral qualities as well as in things, 
good and bad : 

sfiqm WFF SgfewqT •#: ^F*TF I X. 34. 
aiicT % f?3*F I IX. 19. 

God remains in good as well as in bad things. So God’s 
immanence is to be found not merely in objects of 
nature but also in objects of morality both good and bad. 
Now having seen the doctrine of Transcendence on the 
one hand and Immanence on the other, is there not a 
way for reconciliation of the two ? There certainly is in 
the Bhagavadglta. In the first place, there is a famous 
utterance in the Tenth chapter : 

F?*TcTF I X. 42. 

By one part of Me, by only an iota of Me, I have filled 
the whole universe and stand infinitely outside. This 
means a reconciliation of transcendence and immanence 
in what we might call the doctrine of Transcendo- 
Immanence. Secondly, in the tricky expression — 

?F ^rt ^Nwi?qcn i IX. 4. 
fT ^ ^FFR ff qfrWl I IX. 5. 

That is how neither mere transcendence nor mere 
immanence is valid. Things are and are not. That 
seems also to be the reconciliation which the Gita offers 
for the difference between transcendence and immanence- 
And finally, one very important point, namely, the 
doctrine of Incarnation, is just the reconciling factor 
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between the transcendence and the immanence of God. 
God stands outside the world but descends inside as an 
Avatara. From a transcendent being, He becomes 
immanent in the world. This is the doctrine of Trans- 
cendo-Immanence. 

(d) The World , Real or Unreal ? Reconciled in 
Ephemeralism. We shall now go to the fourth antinomy, 
namely, the antinomy of the Reality and the Unreality 
of the world. Kant has also discussed in his latest draft 
four kinds of antinomies regarding the world, the self, 
freedom and God. But his antinomial discussion is 
concerned only with the bounded and the boundless 
and the simple and the composite, while in our fourth 
antinomy the discussion is regarding the Reality or the 
Unreality of the world. It is just these passages which 
have divided thinkers like Madhva and £amkara, Madhva 
representing the reality of the world on the one hand 
and £amkara its unreality on -the other. The only 
reconciling thread through these conflicting views of 
Madhva and ^amkara— pardon me for making that 
bold statement — is the thread of God-realisation. It is 
only the mystical view of Reality that will come as a 
reconciling factor between these different attitudes and 
different doctrines about God, the world and the self. 
We have in the Seventh chapter of the Bhagavadgita 
a very famous passage about the reality of the world. 
What better description of the reality of the world can 
we have than the celebrated passage : 

^rrj: ir#r ^ i 

arpsrc ^ i%r u 

ippr % ITR I 

#T>3cfi qfHTff ^ II VII. 4-5. 
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Both the conceptions of Para and Apar a Prakrti are realis- 
tic- The passage speaks of their reality unmistakably. 
Then as an antidote to this realistic doctrine we have 
other unrealistic doctrines expressed in terms of either 
or riinr or in the conception of spr? 1 *?. In my book on 
the Upanisads, I have stressed the various conceptions 
of Maya to be found in the Upanisads. In the Bhagavad- 
gita, we do not find as many and yet we find a few. I 
shall lay stress only on three aspects of the nature of 
unreality in the Bhagavadgita. Maya is destroyed by 
God. Maya is not a separate entity, but it is only a 
tool in the hands of God : 

m wft jtrt jm I 

tnrft it Jp^taf cppcf t u VII. 14. 

Secondly, we must not entirely divest the Bhagavadgita 
of some kind of consideration about STfFT. That is, of 
course, not the Jsamkarite nor the sflfR involved 

in the many post-^amkarite theories. It is more simple. 
The Bhagavadgita talks of a certain veil of ignorance 
that surrounds the world and we must penetrate 
through it : 

swi^rifci fri efa g^rpcT srrp i V. 15. 

3 cia^pr ^ sniftcfRicipT: i V. 16. 

This is all that it says. It does not advocate theories of 
ignorance as in later Vedanta. Thirdly, there is another 
most important passage in the Fifteenth chapter of the 
Bhagavadgita concerning the Asvattba, where the Gita 
is reacting against or even criticising an Upanisad. We 
shall not be very often noticing such'a phenomenon. In 
the very same words in which the Kathopanisad speaks 
of the reality of the world, the Bhagavadgita tells us 
about its unreality. According to the Bhagavadgita, the 
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ultimate type of unreality is what is involved in the 
conception of the Asvattha, The etymological mean- 
ing of Asvattha is q that which will 

not last even till tomorrow. How then are the two 
conceptions to be reconciled, namely, the conception of 
the unreality of the world as in qpir, 3WR and 
and the reality of it as in $RU'?l$'Tc5r qif: 1 The reconcili- 
ation of the reality and the unreality of the world is 
achieved, says the Bhagavadgita, through the doctrine of 
ephemeralism or evanescence or the doctrine of 

3TSWRP gcflffi sqwqiH W I 

qf#FTf II II. 28. 

Things come into existence and depart in a short 
while. We cannot say they do not exist. They exist 
but only for a short span of time. They are only sqiFM. 
Behind them there is an infinity, before them there is 
also an infinity. Only a small speck of our existence is 
what we might call sqrFHSf. Students of Carlyle know 
very well his doctrine of ephemeralism. “ A little 
while ago and you were not; a little while after and you 
are not. ” You are concerned only with the spacious 
present, the here and the now, the passing moment 
which may be regarded either as real or unreal. In this 
doctrine of ephemeralism then we have a reconciliation 
of the two opposite doctrines of the Reality and the 
Unreality of the world. 

(e) Videha-mukli or Krama-mukti? Reconciled in J wan- 
mukti . Now let us pass on to the final antinomy, 
namely, that of Krama-mukti and Ante-mukti and their 
reconciliation in Jlvan-mukti. The Bhagavadgita speaks 
of both the alternatives and the possibility of Jlvan- 
mukti. It does not use the word Jivan-mukti, but the 
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■doctrine is there. Krama-mukti in the sense of a passage 
from one world to another, say from the Moon to Mars, 
from Mars to Jupiter and so on, is only a doctrine 
of postponed and procrastinated liberation. We are 
concerned here only with a successive series of lives. 

W TO toIr* I (VI. 45). In that way the 
doctrine tells us definitely about the post existence of 
man. It also speaks of the worlds to be obtained by merit : 

*TFT gnqfcrt TO^cft : mi i 

3#TT #Tctf ill %^JT%TT^ 11 VI. 41. 

This is the Krama-mukti of the Bhagavadgita. Then 
there is the Ante-mukti or what is also called Sadyo- 
mukti. We do not, however, prefer this latter 
■expression as it is likely to be confounded- with Jlvan- 
mukti. But if it is only Ante-mukti and nothing more, 
then it would be quite a welcome expression. In two 
or three very important passages the Bhagavadgita 
speaks about the man who meditates upon God at the 
time of his death, with his mind full of devotion and 
concentrated upon God. To remember God at that 
time will enable him to pass into God at once : 

3FcTO^ ^ Pc^TT II ... VIII. 5. 

w> nqfft cto% *r qrra tot toN; ii VIII. 13. 

We are not so much concerned here with what the 
later Vedanta calls Videha-mukti. It was not given only 
to Vidyaranya or other followers of ^amkaracarya to 
speak of JIvan-mukti. In the Bhagavadgita there are 
definite indications of this doctrine of JIvan-mukti, even 
though the expression is not to be found there. Such a 
man enjoys the peace and tranquillity and joy of God 
while he is living, and though living. That is the cause 
of the greatest satisfaction to him. That is what the 
Bhagavadgita calls to^TT W?:, life in God or Brahman : 
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qrr sr$r jtft iqpim i 

^R^fqSxtJFf n II. 72. 

The Gita tells us also in another way that such a mare 
is surrounded on all sides by Reality or Brahman : 

arf^r ^ raf^rTwra: u V. 26. 

So then the doctrines of Krama-mukti and Ante-mukti 
are reconciled by the Bhagavadgita in the doctrine of 
JIvan-mukti, liberation during life through God-vision. 
We have not to leave the world. We are full of joy 
when we are in the contemplation and realisation of 
God. That state of beatification is itself our liberation. 
Liberation is not to be found after death. But 
to know God, to do His work, to enjoy His presence 
and to devote oneself to His service are exactly 
what a Jivan-mukta ought to do and that is the teaching, 
of the Bhagavadgita. 

To sum up : The antinomy of the Personal and the 
Impersonal is reconciled by the doctrine of Trans-Perso- 
nalism ; the antinomy of the Actor and the Spectator 
is reconciled by the doctrine of Emanationism and the 
antinomy of the Transcendent and the Immanent is 
reconciled by what we may call, for want of a more 
suitable word, Transcendo-Immanence. The doctrines 
of the Reality and the Unreality of the world are recon- 
ciled in Carlylean manner by Ephemeralism, and finally 
the antinomy of Liberation through a series of births 
and liberation at death is reconciled by the doctrine of 
Liberation Here and Now. 

Coociusion 

(a) The Mystical Nature of Reality. We have said at 
the beginning of the chapter that this reconciliation 
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could be based only on a view of Reality which regards 
the realisation of God as the be-all and the end-all of 
all existence. This mystical view of Reality alone will 
enable us to reconcile all the intellectual dogmas that 
have infested the philosophies of the world. What we 
experience, what we feel and what we realise should 
alone constitute our philosophy. From that point of 
view, I shall place before you a few utterances from the 
Bhagavadgita regarding the nature of mystical Reality. 
These relate respectively to ( 1 ) God as the greatest 
miracle, ( 2 ) the absolute limitations of human know- 
ledge in respect of the knowledge of God and ( 3 ) the 
possibility of the knowledge of God by Himself alone. 

(1) A passage in the Bhagavadgita tells us :• 
“ We look upon God as a great miracle; we talk of Him 
as a miracle; we hear Him as a miracle; and having seen 
Him, talked about Him and heard Him, nobody has been 
able to know His ultimate nature. ” 

cm =qpqt I 

3 q^qq^%qq;q: STofnq M *T % 11 II. 29. 

( 2 ) According to another passage, “ God alone has 
known all beings in the past, knows them in the present 
and will know them in the future and that no being 
whatsoever has ever been able to know Him. ” 

wffcTTpr qciqfflfq =qr#r i 
mrqiFT =q ipfif qt 3 q n VII. 26. 

( 3 ) Finally, we are told that it is “God alone Who 
is able to know His ultimate- nature. ” 

FcIW qqkq 5fqcq^ II X. 15. 

From these utterances we shall see that everything about 
God is miraculous, that nobody has ever been able to* 
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know Him and that He alone probably is able to know 
Himself. Divine Self-Consciousness alone thus consti- 
tutes the ultimate Reality. 

( b ) Self-Consciousness : Human and Divine, Philo- 
sophers have talked of human self-consciousness 
as the be-all and the end-all of all Reality. The 
whole range of idealists from Berkeley downwards have 
made self-consciousness the pivot of all existence. The 
■Gita dispenses with this human self-consciousness and 
substitutes instead Divine Self-Consciousness. One of the 
greatest philosophers of antiquity, Aristotle, was thus 
able to describe the nature of God as Thought of Thought 
and to characterise that state as Theoria. Divine Self- 
Consciousness alone would thus constitute the founda- 
tion and the peak of all Thought and Existence. 
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CHAPTER XVI 


THE CATEGORICAL IMPERATIVE, ACTIVISM 
AND ITS LIMITATIONS 

Introduction 

After having discussed the question of the Anti- 
nomies of the Bhagavadgita and their reconciliation, we 
turn our attention to the question of the Theories of the' 
Ethical Ideal in the Bhagavadgita. The most prominent 
of these theories is, of course, Activism. It is only with' 
this topic that the present chapter will be concerned ; 
while the next chapter willi be devoted to the discussion 
of the three other theories, namely, Moralism, Super - 
Moralism and Beatificism. These three together con- 
stitute another set of ideas and therefore they require to 
be treated in a separate chapter. 

As regards Activism itself, we might discuss it 
under the following heads : In the first place, before 

we go to the study of Activism proper, we must 
remember that there is a great controversy about the 
relationship between action and renunciation, or action 
and knowledge. This controversy has taken various 
forms. Sometimes it appears as a controversy between 
Karma and Samny asa ; sometimes it appears as between 
Sakama and Niskama Karma and so on. Many times 
the following words have been used in very different 
senses in the Bhagavadgita — Karma, Jnana, Samnyasa, 
Samkhya and Yoga. Karma might be used either in the 
sense of selfless action or of action with a selfish aim.' 
The greatest difficulty lies about the ■ meaning of Jnana.; 
Jnana might be taken to mean either knowledge onithe 
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one hand or illumination on the other ; and very often 
illumination is a better word than knowledge. Samnyasa 
might be understood to mean either the leaving aside of 
all actions or the renunciatory stage of man’s life upon 
earth. Yoga itself has been used in many senses. It is 
used as Karma-Yoga. It is evidently used to designate 
the Patanjala Yoga. Bhakti is not included in the above 
list, because it is separate and there is no conflict of views 
about it. Bhakti is one and unique and all people are 
agreed as to what the nature of Bhakti is. That Bhakti 
is possible about a Personal God is evident ; but whether 
it is possible about an Impersonal Deity is a difficult 
topic with which we may not be concerned here. But: 
the meaning of Bhakti is clear — attachment, devotion, 
one-pointed love towards the object of adoration or 
worship. That is what Bhakti means. So Bhakti unlike 
other expressions does not come within the arena of 
verbal interpretations or disputations. It stands apart. 
Just because the words above-mentioned have been used 
in different senses that diverse philosophical theories 
have come into being. 

Antinomy of Action and Renunciation 

As in the case of Gita metaphysics, here also in 
Gita ethics we find -one fundamental antinomy and 
its solution. This antinomy is between Karma and Jnana, 
which can ultimately be reconciled in the conception of 
sacrifice. It is neither possible nor desirable to cite here 
all the different passages in which the above words have 
been used. We shall point out only 3 few of them ; and 
these we shall divide under three heads. The first 
group where Karma is regarded as definitely superior 
to Jnana, the second where Jnana is regarded as definitely 
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superior to Karma and the third where they are regarded 
as co-equal. All these are utterances from the Bhagavad- 
glta itself. Hence the question arises how to reconcile 
these so-called contradictions. This, however, we shall 
consider later on. At present, in regard to the first, we 
shall cite only one passage : 

wm-- ft&WRri’Tr i 

II V. 2. 

Here Karma is definitely regarded as superior to 
Samnyasa. Another utterance of the same kind would be 

*TSMST jaSRTgiRlW. I V. 6. 

So then these establish the superiority of Karma to 
Samnyasa. A second group where Jnana is regarded as 
superior to Karma consists of utterances like 

^RTI%c5 m #T irftort I IV. 33. 

where all action comes to be resolved in Jnana. Jnanr 
again is taken as superior to every Karma : 

m **? n. 49. 

where Karma is regarded as very inferior to Buddhi- 
Yoga or Jiiana-Yoga. So in these two groups we have 
the two sides of an antinomy, where on the one hand 
we have the superiority of Karma to Jnana and on the 
other the superiority of Jnana to Karma. And then the 
most wonderful part which the Gita plays is that 
according to it there is no difference between the two 
opposing conceptions : 

4 a qfsq i VI. 2. 

' flfaqqfjn *r^i% qflcin i V. 4. 

qi m ^ sr q: u V. 5. 
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suggesting that there is no distinction between Samkhya 
and Yoga. What does the author of the Bhagavadglta 
mean by Samkhya and Yoga ? Evidently, it is not the 
Samkhya of Kapila or the Yoga of Patanjali. What the 
author here means by Samkhya is Jnana, and by Yoga, 
Karma. For example, let us compare the following 
passage : 

1% g*T WF WCT I 
StalFlt II III. 3. 

How shall we find the way through the dilemma of 
these conceptions over again ? All the utterances cited 
above belong to the Bhagavadglta. We shall see later 
on that the clue which enables us to emerge out of this 
labyrinth is through the conception of Yajna. It is the 
conception of Yajna or sacrifice, that reconciles this 
antinomy between Karma and Jnana. 

Supremacy of Action 

(a) Three Reasons. Now it cannot be gainsaid that 
the upshot of the teaching of the Bhagavadglta is its 
advocacy of the life of activism. It insists upon Karma- 
Yoga which is the chief point of its discussion. Krsna 
wanted to put Arjuna on his mettle and to make him 
fight the battle and Karma-Yoga was the theory which 
he advocated. If we put together all the utterances in 
the Bhagavadglta in this matter, we may say that there 
are five or six different reasons which the Gita assigns 
for the supremacy of this doctrine of activism. In the 
first, the Gita relies upon three kinds of laws-the law of 
the body, the law of society and the law of the uni- 
verse. Each of these laws supports the doctrine of 
activism. - ^ H : \ (III. 8.) 
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is what the law of the body advocates. 

I (III.20) is the law of society which requires 
us to be active for its welfare, qq ^ qi^cfqdri m I 
( III. 16 ) is the law of the wheel of the Universe 
which is perpetually and unceasingly rotating and of 
which we form a part. If we want to be conscious of it 
we must become a worthy part of it. So these laws — the 
law of the body, the law of society and the law of the 
universe — indicate and even vindicate activism. 

(b) Criticism. We may take here the liberty of point- 
ing out certain fallacies which in its poetic oratory the 
Gita makes. In the first place, ft I 

(IIL 20) which appeals to the personality of Janaka is an 
argumentum ad hominem. ^Sfiff^cRT sffi: I (III.21) 

is an argumentum ad verecundium, as it appeals only to the 
practice of respectable persons. The third fallacy is 
what we may call argumentum ad theonem. This is a word 
which I myself have coined on the analogy of hominem, 
populem and verecundium. Here we have an appeal to 
the power and actions of God Himself, for example : 

^qiwqTFF'T qer q? ii III, 22. 

qq qcqfeqcNt q^qn qpr ii III. 23. 

*r JR $4 wq ii III. 24. 

=qr#q qqr m qqqRiqqrq^ i IV. 13. 

Here God is put on a par with the human activist, and 
all creative activity in the universe and society is attri- 
buted to Him. This is the first point of our discussion 
in the present chapter where we are setting forth the 
different arguments in favour of activism. 
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There is one point which we must make dear. 
Those who have read Aristotelian Ethics know the great 
stress which he lays upon the contemplative life. This 
contemplative life is not very different from what the 
Bhagavadglta calls Jnana Yoga. So can we not borrow 
a word from Greek philosophy which can be pitted 
against this kind of activism ? We can. In Greek 
‘ theoria ’ is a very peculiar word. In the first place, it 
means vision or perception; secondly, it means intellection 
or knowledge, and thirdly, it means ecstacy or illu- 
mination. Similar are the implications of the Sanskrit 
word Jnana. A philosophy of Jnana might well be called 
a philosophy of theoretism. So we may well regard the 
contrast between Karma and Jnana as a contrast between 
activism and theoretism. This one word theoretism in- 
cludes in it all the different aspects of perception, 
intellection and ecstatic enjoyment. 

The Categorical Imperative in Kant and the Bhagavadglta 

( a ) Three Specifications according to Kant. We have 
already seen how there is a great similarity between the 
author of the Bhagavadglta and Kant, in regard to their 
conception of the antinomies. In this chapter we shall 
deal with something which is still higher, namely, the 
conception of the Categorical Imperative both in Kant 
and the Bhagavadglta about which there is a wonderful 
resemblance indeed. Those who have studied the 
Critique of Practical Reason know that the general 
statement, which Kant makes in regard to the conception 
of duty, is “ act on that principle which may be regarded 
as a law universal ”. Universality is the general chara- 
cterisation of this law. This general principle Kant had 
to modify, modulate or specify in course of time. The 
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first specification of this universal law is - “ act on that 
principle which might be regarded as a law of nature. ” 
The second specification is act on that principle which 
ggmight be rlfcled as a law of reason. ” Finally, mere 
nature and reason are not sufficient. Man must come 
in. He must be regarded as an end-in-himself, The 
Kingdom of Ends must justify our practice of the Cate- 
gorical Imperative. Hence the third specification would 
be - “ act on that principle which will conform to the 
concept of the Kingdom of Ends. ” Thus man as an 
end-in-himself sums up the total teaching of Kant in 
regard to the Categorical Imperative. 

( b ) Three Specifications according to Gits. Exactly 
in a similar manner, the Bhagavadgita gives us a certain 
general formulation of the Categorical Imperative and 
then its specifications. The procedural similarity as 
well as the similarity of content is wonderful. This 
point has not been hitherto noticed by anybody. In the 
first place, there are these utterances in the Bhagavad- 
gita in regard to the general formulation : 

r^Rci I XVIII. 9. 

*rr > H. 47. 

You ought to do a thing because it is your duty to do 
so. This is the general formulation of the Categorical 
Imperative in the Bhagavadgita. Then there are three 
specifications of it. The first specification is that this 
duty is to be performed leaving away all attachment 
and desire for the fruit ( <3f TvfflR R ). This rule 

is applicable, according to the Bhagavadgita, not merely 
to ordinary actions but even to holy actions : 
w 5FT qRRR i XVIII. 5. 

qcTTRR 2 qRM W fSIR R I 

i? qpf HcrgrTfR II XVIII. 6. 
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It tells us that we should leave away all attachment and all 
desire for fruit not merely in the case of ordinary actions 
but also in the case of holy actions so that even holy actions 
come within the purview of the Categorical Imperative. 

A second specification of the Categorical Imperative 
in the Bhagavadgita is qfr: 1 (II. 50). 

flirt gcqr flflcq %r (11.48). We are to do our duty skil- 
fully. That is what Mahatma Gandhi claimed to do. He 
regarded himself as an artist in Satyagraha. Also one must 
preserve one’s equanimity (qqcqfl). These are the two spe- 
cifications of the Categorical Imperative in the Bhagavad- 
gita, namely, ( i ) leaving aside all attachment and care for 
fruit ; and ( ii ) doing actions skilfully and in a spirit 
of equanimity. 

The third specification is the concept of Yajna 
which is universal in its nature. This corresponds 
to the Kingdom of Ends in Kant. The Yajna has got 
both a social and a spiritual value as the Kingdom of 
Ends itself has. We may also say incidentally that the 
concept of Yajna reconciles the antinomy between Jnana 
and Karma, as we have suggested at the beginning of 
this chapter. But it is not the conception of Yajna or 
sacrifice of ghee, sesamum, rice or sheep, which is the 
.reconciler of the antinomy between Jnana and Karma. It 
is the general universal conception of Yajna. There are 
various kinds of Yajnas, qq qffqqr q^[ !%mr g# l (IV. 
•32). It is probably this thing which gave Acharya Vinoba 
Bhave the impetus towards his conception of Yajna. 

%qw*crqwrc i *m’- fl%fw? u 

(IV. 28). But it may mean the sacrifice of material. 
The Bhagavadgita even starts with the Dravya Yajna. 
So whenever we are doing our actions in a spirit of 
sacrifice we are freed from their contamination. That 
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is the ultimate principle, which reconciles the antinomy 
between Jxiana and Karma. 

Divine Nature of Sacrifice 

(a) In Reference to the Individual. We are also told 
by the Bhagavadgita that it is only when we recognise 
the Divine nature of sacrifice that we can keep ourselves 
uncontaminated by actions. This aspect of the Divine 
nature of sacrifice can be discussed in three different 
ways. First, in reference to the individual ; second, in 
reference to God ; and third, in reference to Brahman or 
the Absolute Reality. In all these cases this freedom 
from contamination occurs. In the first place, a man 
who has done his duty is, in spite of himself, filled with 
a feeling of joy. Kant does not want us to do our duty 
with a feeling of joy or pleasure. But the Bhagavadgita 
tells us that the performance of one’s highest duty is 
attended with a feeling of joy. This is the first effect. 
The second is the automatic purification of the mind. 
Man thinks that his bad actions are washed away simply 
by the performance of his duty ; good actions act like a 
boomerang in a. sense. (IV. 23). Any good act that is per- 
formed reacts upon itself and all the bad effects of a 
man’s actions or even bad thoughts are washed off and 
purity is produced. And finally, so far as the individual 
is concerned, he is able to taste what the Gita, calls 
spiritual ambrosia. Amrta is the word which it uses in 
this connection ( )• Now what the Bhagavad- 
gita tells us in regard to sacrifice is this. You must first 
hand over to men and to God the profits of your actions, 
and any residue that may be left may be partaken of by 
you: *ni% SRTCFnSFPU (IV. 31). That gives- 

' you the spiritual nectar. This word Amrta also involves 
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in it the conception of divine flavour. Purity of mind, 
Grace from above and the tasting of ambrosia in the 
process of the performance of one’s duties are the effects 
v>hich the individual feels. 

(b) In Reference to God. Then as regards the propitia- 
tion of God : if we regard God as a Personal Being, the 
Gita tells us what a great dishonesty would a man commit 
if he does not return to God at least a part of what God 
has conferred on him. This is a sort of an income-tax 
which we have to pay to the Divine Power 
^ 153 I ( III. 12 ). “ He who utilises all the 

products of his work for himself is a thief. ” So then, 
return of the effects of one’s actions as recompense to 
God is the first thing which a man owes to Him. Second, 
the author of the Bhagavadgita talks in a simple manner 
W 3*4 ThS cTR I (IX. 26) or else in a little higher vein, 

I 

WTRTCt $1% cfcf^ iratforn II IX. 27. 
exhorting us to dedicate all our actions to God. 
Our actions, says Jnanesvara in his comment on the line 
•^wir cRR’sif I ( XVIII. 46 ), should be like flowers with 
which we might worship the Almighty. And finally, 
the Bhagavadgita tells us, ^ § *rtr RR tfcW: I 
( XII. 6 ), that we should deposit our actions in safe 
custody with God so that we might be recipients of His 
Grace. This is the second outcome of our sa crificial action. 

( c ) In Reference to Brahman. A third reference is 
evidently to remaining uncontaminated by depositing our 
actions in the Absolute Reality t sf$pRRfrf qurpt ^ 

3* I (V. 10). Supposing there are some who believe 
in an Impersonal Deity, to them also the Bhagavadgita 
gives an assurance and a hope. It tells us not merely to 
.deposit our actions with a Personal Being but also of 
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depositing them with even an Impersonal Deity. This 
is the most important utterance. The omnipresent deity 
is present in every sacrificial action of ours. 

trm'fSciq I (III. 15). Our sacrifice is based upon 
the foundation of God. So the Bhagavadgxta brings 
out clearly with reference ( 1 ) to the Individual, or 
( 2 ) to a Personal God, or ( 3 ) even to an Impersonal 
Deity, the divine nature of our sacrificial acts. We shall 
consider one final point, though it is not possible to 
discuss it here in full. That point is the limitations of 
the doctrine of activism. What are these limitations ? 

Limitations of Activism 

We have argued so far in favour of activism. But 
there are also limitations to it which we must now 
consider. There are, on the whole, four such limitations. 
In the first place, no universal rule of activism could be 
laid down in view of temperamental differences. In the 
second place, God-illumination and God-enjoyment 
constitute another limitation of activism. The doctrine 
of a synthesis of action and knowledge, is a 

third, as it does not allow free scope for activism, while 
the much debated question as to whether Karma is 
possible after Jnana, the doctrine of implies the 

last limitation. Let us now consider these limitations 
in order. 

( a ) Temperamental Differences. In the first place, 
in various contexts we are told by the Bhagavadgita 
that Prakrti or Nature is a powerful instrument ; it will 
ride over us in spite of our philosophical and other 
attainments : 
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J|#IW l XVIII. 59. 

3i?r nf^fR^pn? i 

Slffif ^rFcf !%?: 1% II III. 33. 

^ H^Er: s#: I III. 5. 

It is these differences of nature or temperament which 
constitute one great limitation to the doctrine of 
activism. That there are temperamental differences 
among men goes without question. One may be born a 
thinker, another a worker, a third an artist and a fourth 
an emotionalist. These temperamental differences have 
been very cleverly analysed by Jung in his Psychological 
Types of Men. The broad categories of the introvert 
and the extrovert which he makes might each be divided 
under four different heads by reference to feeling, will, 
intellect and intuition. There are thus eight types of 
psychological behaviour according to Jung. This is not 
the only scheme possible ; other schemes might also be 
suggested. Let us take, however, only four types for 
our purpose — the philosopher, the mystic, the scientist 
and the politician. Kant, the philosopher, may be called 
an intellectual introvert; Blake, the mystic, may be 
called an intuitive introvert; Darwin, the scientist, may be 
called an intellectual extrovert; and Nehru, the politician,, 
may be called an intuitive extrovert. The same rule of 
conduct cannot be applied to all. Similarly, a person 
who performs Yoga is an activist. A man who engages 
himself in devotional music is also an activist. A Jiianl 
who unceasingly engages himself in philosophic specu- 
lation is also an activist ( ft iTFTCft IW ). There are- 
different types of activism and the same rule cannot be 
applied to all of them. Temperamental differences, 
create a difference in conduct. The same kind of activity 
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cannot be prescribed for all. It cannot be a universal 
rule of life. 

( i ) Action in Relation to Illumination and God-Enjoy- 
ment. Second, the Gita itself shows us the relationship 
between action on the one hand and illumination and 
beatification on the other ; 

WTT!% i 

trenfr #FfrR cptt n IV. 37. 

The fire of illumination puts a stop to actions and their 
effects. Similarly, we are told that actions come to an 
end for a man who is merged in the beatific enjoyment 
of God : 

3TTc*I% ^ g mh II III. 17. 

So illumination and beatification act as checks to act:-, 
vism. We thus see how the Bhagavadgxta tells us in a 
mystical spirit the powerlessness of actions before God- 
vision and God-enjoyment. A kind of a dilemma, as 
that between action and beatification, presents itself be- 
fore every person who has made some progress in spiritual 
life, in a number of instances, as to whether he should 
select the alternative of action or that of beatific enjoy- 
ment. I shall not give illustrations. There are many, 
but I am putting before you the dilemma as a whole for 
your consideration. 

Examination of the two Theories of 
and 

We cannot close this chapter without referring to 
two theories of classical Vedantic scholarship, namely, 
the theory of and the theory of sTHIrTgpfjv 
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The theory of occupied •. great attention at 

the time of ^amkaracarya and the Mimamsakas : 

3*n**rifa W ^ JTft: I 
cT% UH^f JTFffi m II 

says the sage Harita. Just as a bird cannot fly without 
two wings, so Jnana and Karma are both necessary for the 
flight of the individual to the Absolute. In the same 
way there is a passage in the Isopanisad : fqxrf ^ 

\ fr| cfpf^T I%PTT-Sfci^ I (ii) This has been 

interpreted on the one hand as involving a reconciliation 
and a synthesis of Jnana and Karma. 3amkara on the 
other hand has his own arguments to disprove it. He 
wants nothing else except Jnana, pure and simple, and 
has got nothing to do with the Karmas. There is another 
important theory which is advanced by a great 
inodern Indian scholar, the late Lokamanya Tilak. 
It is the theory pointed out in a previous chapter, 
where he is criticising Samkara. According to 3amkara, 
is impossible. stops as soon as fpr is reached. 
On the other hand, Tilak advocates that man has a duty 
to perform even after the realisation of the highest self. 
In the first place, it is pointed out that action belongs to 
the body and so long as the body remains, we cannot 
extricate ourselves from the influence of actions.. 
Then secondly, selfless action or Niskama Karma would 
alone enable us to move out of thraldom to actions. 
Hence a man who performs selfless actions cannot be said 
to be performing any actions at all : 

S ^ ^ =?nm: u VI. 1. 

Finally, it is the responsibility of a realised soul to point 
the way to erring humanity and hence action becomes 
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indispensable even for the realiser : 

l (III. 20). Lokamanya Tilak has advanced these 
and other arguments for proving the imperativeness 
of actions even after the attainment of the highest 
knowledge. The question, however, arises whether 
there is any ‘ ought ’ after God-realisation. We shall 
not go into the details of the controversy, but shall 
point out only one principle which will resolve not 
merely this controversy about but also the 

earlier controversy about a point which has 

not been hitherto noticed, namely, that Jnana is not an 
event but a process. Jnana might be regarded to be 
knowledge, but the illumination is its proper meaning 
for the word. Illumination never comes finally 
and fully. We always keep making an asymptotic 
approach to illumination, but never actually reach it. 
Jnanesvara has told us that there is always that difference 
between the aspirant and God as between the gold of 
fifteen carats and the gold of sixteen carats, or between 
the moon on the fourteenth day and the moon on the 
fifteenth. So Jnana is a process and not an event. The 
doctrine of debated between the Mimamsakas 

and 3amkara and the doctrine of debated bet- 

ween &amkara and Tilak — both fight shy of this princi- 
ple of the nature of Jnana as being a process instead of 
an event. So when we remember that we always keep 
making an asymptotic approach to the Absolute, then 
everything else becomes clear. does not occur, 

does not occur. We are free to do our 
actions as we like in the process of attainment of the 
highest illumination. If we are activists by temper, 
nothing can prevent us from doing actions at any stage 
of our progress towards the attainment of our ideal. If 
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we are contemplatives, nothing can stir us from a life of 
God-enjoyment to which we are naturally born, though 
we may not wholly set aside the principle of action to 
which we are not born. Finally, if we are philosophers, 
the issue will be how best to determine the nature of 
the highest .Reality and leave the rest to God. Tempera- 
mental differences may be modulated but they cannot be 
so radically changed as to wear an entirely new aspect 
altogether. 
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CHAPTER XVII 


MORALISM, SUPER-MORALISM AND BEATIFICISM 

In the last chapter we were concerned with one 
chief phase of moral life as depicted by the Bhagavadgita; 
and our discussion centered round activism as one of its 
most important theories. Sometimes activism is regarded 
as the only theory in the Bhagavadgita, This is not so. 
There are other theories also. Those who have studied 
the Upanisads knqw how many different theories there 
are in the Upanisads. I am reminded here of one particular 
theory. Years ago Dr. Bhandarkar asked me what was 
meant by ‘theonomy’. People knew what autonomy was; 
people knew what heteronomy was; but what theonomy 
was, was something hard to comprehend. We have al- 
ready discussed activism. We shall now proceed to three 
other theories. That will complete the ethical doctrine 
of the Bhagavadgita. The first of these is what might be 
called a general theory of moralism. The second as 
contrasted with the first is the theory of super-moralism ; 
and the third as a reconciliation of the two is the theory 
of beatificism. Now beatificism is a word which I coined 
many years ago and with which my old respected friend 
and teacher, Professor E. A. Wodehouse, was greatly 
pleased. This beatific theory is exactly the theory of 
Ananda as advocated by the Upanisads. There are traces 
of that theory in the Bhagavadgita also. We shall con- 
clude this chapter with a discussion of the theory of 
beatificism as found in the Bhagavadgita. 

Moralism 

(a) Virtues and their Classification. The discussion 
of moral virtues is spread over various chapters of 
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the Bhagavadgita. We might particularly mention four: 

( 1 ) In the twelfth chapter we have a series of verses, 
beginning with 

IHW fafcPRt U 13. 

in which God-devotion is regarded as the supreme virtue. 

(2) In the thirteenth chapter we have : 

^w?q!4[%¥: n 

qcFffHRra \\ 7-11. 


where the virtues are regarded as constituting knowledge. 

(3) In the sixteenth chapter we have : 


3PPT 

^4 3^ vm 3TIW 


1. 


where we have got a full moral account of the divine 
heritage. And (4) finally, in the eighteenth chapter 
we have : 

a?KcTq: sN ^#cKI5fq^ ^ I 
fpr RfRtTIRcl^ 3IW || 42. 


and so on, where we have an array of the most impor- 
tant moral virtues characterising the different social 
orders. These are the four main places where the 
Bhagavadgita makes an analytical study of virtues. 
Whether these could be subjected to a synthetical 
rule and be comprised under one single head is a question 
for moral philosophers. To make simply an inventory 
of the various moral virtues is not a very great thing, 
but to show how they are all aspects of one central 
virtue is very important. 

This problem .of the centralisation of virtues has 
been tackled throughout the History of Ethics. In 
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Pythagoras harmony was the highest moral principle. 
In Plato wisdom,’ courage and temperance, all were 
synthesised in the supreme virtue of justice. In Aristo- 
tle Measure or the Mean became the central principle, 
of which all other virtues became specifications. In 
St. Paul and Christianity generally, and later in St. 
Augustine, faith, hope and charity, and of all these 
charity became the fundamental virtue. Charity means 
love in Greek. And so love of God and humanity was 
the principle at which Paul and Augustine aimed. After 
that when we come to Spinoza we find the Intellectual 
Love of God as the central virtue. In Bentham we 
.have benevolence ; in Sidgwick we have equity ; in 
Mahatma Gandhi we have truth and non-violence. So 
all these great writers and thinkers make it their busi- 
ness to centralise all virtues in one single principle of 
their choice. 

From the four loci dassici of the Bhagavadgxta enu- 
merated above, we find that an attempt has been parti- 
cularly made in the twelfth and thirteenth chapters 
to centralise these virtues either in Devotion or in 
Knowledge — Bhakti or Jnana. If we read verses 

a far: ( 16 ) s > far: ( 17 ) 

fw: (20) from the twelfth chapter, we 

will see that all the moral virtues have been regarded 
there as exemplifications or specifications or exfoliations 
of the one central virtue of God-devotion. So Bhakti 
or God-devotion is the central virtue according to the 
twelfth chapter of the Bhagavadgxta. In the thirteenth 
chapter the Bhagavadgxta says almost in the spirit of 
Socrates that virtue alone constitutes knowledge : txcpxfFT- 
WRT Wfsspn It ( XIII. 11 ). So this Socratic 

doctrine of virtue being knowledge and the other 
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doctrine, namely, that all virtues are specifications of 
devotion, may be regarded as illustrations of the attempt: 
of the Bhagavadgita to centralise all these virtues in a 
single principle. 

As stated above, the problem of finding a guiding 
thread through the list of virtues is a very difficult 
and interesting one. The present writer must acknow- 
ledge his sense of inspiration when years ago he found 
the problem first tackled by St. Augustine, who 
reduced not merely the great Christian virtues of faith,, 
hope and charity but also the Platonic virtues of justice,, 
wisdom, temperance and courage to the one central prin- 
ciple of faith. The present writer has attempted to find, 
a guiding thread through the list of virtues enumerated by 
the great Hindi saints in his work, “ Pathway to. 
God in Hindi Literature There he has shown how 
all these virtues could be reduced to one single principle' 
of Godi-devotion. He has also mentioned therein that 
the virtues of the Bhagavadgita itself could be analo- 
gously explained by reference to the same principle of 
God-devotion. 

( b ) • God-devotion as the Central Thread of Virtues.. 
In the account of the virtues of the Bhagavadgita which 
we have referred to above, we have mentioned four 
loci classici in the XII, XIII, XVI and XVIII chapters of 
the Bhagavadgita. The task of showing that God- 
devotion runs like a thread through all the virtues 
mentioned therein is a long and arduous one. We have, 
therefore, selected three virtues each from the four 
different groups referred to above so as to make out of 
them a necklace of twelve principal virtues. This list 
would stand as follows : — 
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i moralism, super-moralism and beatificism 

j Twelfth Chapter 

1. — Compassion 2. qqqf — Equanimity 

3. ^Nr— Purity 

Thirteenth Chapter 

4. arrifsT — Harmlessness 5. Self Control 

6, arsi% — Non-attachment 

Sixteenth Chapter 

7. am — Fearlessness 8. qf — Sacrifice 

9. ^T[[% — Peace 

Eighteenth Chapter 

10. mrsy- Valour 11. f*qpTrq — Lordliness 

12. Service. 

This, we hope, would be a fairly representative list to 
■show the supreme moralistic teaching of the Bhagavadgita, 
Let us take the virtues in order and show how they are 
all expressions of the central principle of God-devotion. 
(1) ?FpJTT or compassion is evidently an expression of 
praying for mercy from God. One of the cardinal 
principles of such praying for mercy from God would be 
to treat others as our own selves. Hence arises the 
necessity of showing compassion to all creatures when- 
ever and wherever occasion requires it. (2) The other 
virtue sqm or equanimity is both a condition and a 
result of God-devotion. Unless we preserve equanimity 
of mind we cannot reach God ; and unless we have 
realised God, we cannot reach the highest stage of 
equanimity. (3) sjfpq. One of the evident effects of 
such God-devotion would be the absolute purification of 
-our mind. No bad idea dare enter our soul if it is 
once filled with God. Ours is a jealous God and 
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He would not allow any pretender to the throne.. 
(4) arffflr. The same principle of treating equally all 
created beings results in the virtue of Ahimsa which 
regards all life as inviolable. Hence arises the virtue of 
harmlessness or non-violence. (5) We can- 

not hope to reach God unless we have completely 
controlled our senses. The senses must not compel us to- 
follow the innumerable objects of desire, if we want to- 
achieve the supreme object of desire, namely, God. 

WT4Tc% says the Brhadaranyaka Upanisad. 
(6) 3TOT%. For that same reason we must follow the 
principle of non-attachment to all external and internal 
objects. 3TWI% to God means 3T?n% to all other things 
whatsoever. Otherwise, we would be reduced to the 
plight of 3TSW in the HTWT. (7) When we have 

reached a high stage of God-realisation, fearlessness 
follows on the heels of our experience; as the Upanisads 
have put it— arpK Wt *T HWT I fTWf? fTc^T t 
This is the reason why a saint is absolutely fearless. 
(8) qf. God-realisation also implies a complete sacrifice 
of all our possessions for the sake of God. This is really 
what is meant by Yajria. The sacrifice of all objects to 
God brings in its train the sacrifice involved in our 
dispassionately doing good to all fellow-beings. (9) 

Such a life leads us to that cardinal criterion of God- 
realisation, namely, foanti or peace. As we have seen 
elsewhere, £anti or peace and the bliss of God are inter- 
dependent and the two are perfected together. But the- 
peace which follows upon the enjoyment of divine bliss- 
is higher than the peace which precedes it. (10) A. 
man who has reached God must show courage and valour 
in thought and action. Hence arises the necessity of 
the virtue of or ^pf. (11) This brings in 
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its train a state of absolute lordliness in a God-realiser. He 
does find himself to be the lord of all he surveys. This 
is what is meant by the lordliness of the realised 

saint. He is like a pinnacle. He stands alone to 
himself in his solitary greatness and with power to 
do good whenever and wherever he likes. (12) 

And in spite of such lordliness he does not find it 
difficult to do service to humanity. In fact, service to 
humanity (qfcsptf), even though it might seem antithetical 
to lordliness, is the result of it. The supreme value of 
God-realisation for oneself is to create conditions for the 
realisation of God in and for others. This, in short, is 
the consummation of the supreme moralistic teaching of 
the Bhagavadglta. 

Super-Moralism 

(a) Actionlessness ( Naiskarmya ) — Going leyond 
Karma and JDharma . After this analytic and synthetic 
view of the moral life according to the Bhagavadglta, let 
us pass on to what we might call super-moralism. This 
is something like Nietzsche’s doctrine of the superman. 
Only it must be looked at from the ethical stand-point 
and not from the social and political points of view. 
Now there are two different stand-points from which 
this doctrine of super-moralism may be considered. One 
is the point of view ofiWnn§t^ and the other of 1?%^ . 

literally means rising superior to Karmas. But 
it also means rising superior to Dharmas. It is in this 
latter sense that £ri Krsna asks us to rise superior to all 
Dharmas, to all duties and all religions and to meditate 
on Him. ^ *sn ( XVIII. 66 ). 

Also he tells us that we may do any Karmas whatsoever. 
If we only take resort to God we shall be freed from 
the effects of our actions : 
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i^foTr > 

U XVIII. 56. 

^amkaracarya has very cleverly interpreted the expression 
as prK:. We may not go to that 

length and yet we can legitimately "say that the truest mora- 
dity would lie in going beyond all Dharmas and Karmas. 

There is another way in which this has 

been interpreted. Most peculiarly the Bhagavadglta 
uses the expression in the famous verse 

®fig; rRRt I (XVIII. 49), which later became 

the foundation of Suresvara’s work on the 

main point of which is to prove the supremacy of Jnana. 
Had that been the only aim of Suresvara, it would 
have been better for him not to have used the word 
but to have directly stated the supremacy of Jhana. 
To bring Jhana by the back door is what Suresvara has 
attempted in his work on%s^rifl%figr. Suresvara had too 
much of Vedantism in him. But the Bhagavadglta was 
free from any such encumbrances. Any man who can 
carry on his Karmas in a spirit of Anasakti might be 
regarded as having reached l^q^. This is the 
which the Bhagavadglta aims at. It means rising superior 
to the modus operandi of Karmas and their effects through 
the principle of non-attachment. 

( b ) Transcendence of.Gunas ( Nistraigunya ). What 
is meant by Nistraigunya ? Its literal meaning is rising 
beyond the triplet of Gunas. The Bhagavadglta makes 
the following important statement in this connection : 

%(nj[%qr prtjaqr W#T I 

II 

qRFTtf 3WT | 

4% ii II. 45-46. 
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The meaning of this statement, however, has not been 
accurately comprehended. We shall first see what the 
great Vedantic commentators have to say on this point 
and then refer to the view of the poet-saint of Maha- 
rashtra, Jnanesvara. Finally, we shall briefly explain 
the view which upholds the supremacy of mystical 
experience. 

^amkara says that the same purpose is served by 
drinking the water in a circumscribed place (well) that is 
served by drinking the water from an overflowing lake. 

WFTqpT#'*?: cPTHT Wtft I 

The whole purpose served by the Vedic Karmas is 
included under Jhana obtained by the realiser. ^amkara 
calls him a Samnyasx. According to Vallabha, the labour 
involved in the first process is greater : 

I Madhva explains the word thus : Wfl 
aqaTcrnl srr^pr: I According to Madhva, he is a 5*^ who 
recites the Vedas and he is called 

Jnanesvara says that the Vedas contain utterances 
of all kinds, Sattvika, Rajasa and Tamasa. But he who 
is a Jhanx selects the Sattvika utterances embodied in 
the Upanisads 'in preference to Rajasa and Tamasa 
utterances embodied in the Brahmanas. 

sqwmsril mm i u 

% mrcrm?fpp i qmfrt^ i . . . 

£ 3T#fr i jfr mi 1 i 

qqt aTrmgxq drew i mq 11 

3rfr ^ qfcT i rim < 

erfr snq 0 ? (set sm# i liimii... 

m turn * imr i <r w mmr i 

rnr afqf^ci ir mfofrmr I W i II Jna. IL 256-263. 


217 



THE BHAGAVADGITA : PHILOSOPHY OF GOD-REALISATION 

Almost every one of the commentators might well 
regard the Vedas as the final authority. But the Bhaga- 
vadgita exalts mystical experience above the knowledge 
of the Vedas. It tells us that we ought to rate the 
scriptures only for what they are worth, whether they 
be Hindu, Mohammedan or Christian scriptures. They 
are all alike. They are like a small well ( ) in the 
all-enveloping sea of the Atman. 

I came across this word when I took to the 

study of Jiiane^vari in 1912 under the influence of my 
Spiritual teacher, and could then understand it to mean 
a well. This meaning was corroborated by Jnaneivara 
elsewhere, for example Later on I found 

Panini also using the word in the same sense. 

StlRRC ( (gff)= a well and not the 
drinking of water ( ). 

Let us not pride ourselves on supposing that we 
have known the Vedas. That would not help us. The 
reason why we should rise above the Vedas to 1 the 
Atman is that the Vedas are permeated by the three 
gunas. God alone is above the three qualities ( l^piIcflcT ).. 
The Gita therefore teaches us to’rise beyond the triplet 
of the gunas, wherever they ; may be found, the Vedas 
being only one of the instances subject to the influence 
of the three gunas. 

There are two ways, according to the Bhagavadgita,, 
in which one can go beyond the three gunas, ( i ) by 
being and ( ii ) by 3MTH ! qn?qr *?(%. As regards 

the first, the question arises whether this state is to be 
reached by positively continuing to stay in the purified 
Sattva or by transcending all the three qualities. Shri 
Mukunda Shastri used to quote the verse from the 
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Bhagavata : ^ %r ft l . The two 

other gunas, namely, Rajasa and Tamasa, are to be des- 
troyed by Sattva, and Sattva is to be destroyed by 
Sattva itself. The Nitya Sattvahood is reached when 
the Rajasa and Tamasa are thus destroyed : 

This, however, is not the ultimate end. It is 
a very difficult doctrine almost like the one we meet 
with in the Is God bliss or blissful ? 

Similarly, the question posed here is : Can our highest 
ideal be described in terms of or ftifjpT ? The 

author of the Bhagavadgxta draws our attention to the 
superiority of ffi#rjvxr over 

The Bhagavadgxta points out the second way of 
reaching The state of is to be reached 

not merely by killing the other two gunas by Sattva 
and Sattva by itself, but by pursuing the path of 

or one-pointed and unswerving devotion to 
God. It is only *n% which ultimately takes 

us beyond the three gunas. 

5PTR WW || XIV. 26. 

It is only Bhakti-yoga which enables us to go beyond 
i the three gunas and thus to attain the highest ideal. 

( c ) Characteristics of an Equanimous Man ( Sihita -• 
prajna ). Now the question before us is : what is the 
highest moral ideal realisable by man, according to the 
Bhagavadgxta ? The answer to this question is found in 
its famous doctrine of . In the history of Greek 
and Indian philosophy we find that the sage of the 
Stoics is characterised by apaihia, the sage of the 
Epicureans by ataraxia and the sage of the Bhagavadgxta. 
by Anasakti. These are all on the same level. These 
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sages point to -an ideal which we have to realise by our 
own effort and by our fortune if possible. The Bhagavad- 
gita goes to the length of calling the a him- 

self. ( VI. 8. ). Now what is the meaning 
of the word 1 It is a very peculiar and important 
word. My own Ved antic teacher used to explain the 
word as meaning unmoving like an iron anvil 
( ragcfinr ). In that sense it occurs in Vedanta Pari- 
bhasa ; but also means the soul and very peculiarly 
also God in the head, as Kabira has put it : 

ffIc5T ottt, 3 ^ t 

— Paramartha Sopana, Part I. 5. 16. 

‘The top-most part of the brain’ is a very famous meaning 
of the word It is the summit or the pinnacle. Now 

when the Bhagavadgita speaks about this or 

it implies automatically that he is the individual soul, 
the soul in the head, or,the soul above the head, or the 
soul all-governing. Many people have known from the 
Bhagavadgita what are the various characteristics of such 
a T^qcPUT* We shall not cite all the passages from the 
Bhagavadgita relating to the characteristics of a 
but refer to only a few of them from which we shall 
gather together the chief characteristics and describe them 
briefly under four heads : psychological, ethical, social 
and mystical. 

( 1 ) Psychological. The psychological characteristic 
consists in withdrawing the mind from the organs of 
sense. Let not our mind be subjected to the influence of 
the sense-organs. 

ft ^cjf i 

sflci siTiffraffaprft i! II. 67. 
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Man’s mind is tossed to and fro on the sea of sensual 
enjoyment like a boat, helpless and hapless. One who is 
able to conquer his senses is compared to a or a tortoise 
which can withdraw its organs within itself at will : 

w irrhiscfr u II. 58. 

Such is the psychological characterisation of a 

( 2 ) Moral. The second characteristic is the moral. 
We have a very famous verse in the Bhagavadgita : 

sgw swct m, 

cfgct 4 irf4#cf wi $ ^ n II. 70. 

The ocean is full. Hundreds of rivers flow into it, but 
the ocean is not increased by the inflow of these waters. 
If it increases, it is due to the influence of the Moon, 
but not to the inflow of the waters of the rivers. As the 
inflow of the waters of the rivers has no influence on 
the sea, similarly the senses have no influence over a 
poised mind. This is the moral characterisation of a 
But there is another aspect of this moral 
characterisation which we might consider. It is what 
may be called the moral Jivan-mukti as distinguished 
from the metaphysical Jivan-mukti. He who is able to 
bear the ferocious onslaught of Kama and Krodha before 
he bids good-bye to his body may be called a moral 
Jivan-mukta : 

44 u V . 23. 

(3) Social. As regards the social characteristic 
of the we may refer to the following famous 

verse in the Bhagavadgita : 
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mrftfrwcR jtr i 

gw % w tffoscrr: h V. 18. 

For such a man there is equality of vision everywhere. 
Whether it is a cow or a bullock, a bird or a buffalo, 
.a dog or a dog-eater, a Canclala or a Brahmin, there is the 
same vision for him in all cases. This is what we might 
call the social characteristic of the KWH- 

( 4 ) Mystical. Finally, we come to the mystical 
characterisation. In the first place, it may be noted that 
such a man is always in an equanimous state of mind : 
flhr tfw flJT? mi apf tftct w i 

if fl>T m % tftctt: ii V. 19. 

He lives in gMNFTT; therefore, he is God. gw is, there- 
fore, the ethico-mystical characteristic of such a RWif. 
The purely mystical characteristic, however, would be as 
implied in the line 3TP^1 3ff#lFr H^IcWg; I (V. 26). 
Round about him is moving the Brahman ; wherever 
his eye is cast he sees God. If he looks ahead of himself he 
sees God; if he looks behind, he sees God. This is 
exactly how Jnanesvara has described the vision of God 
as experienced by Arjuna. In like manner does Tuka- 
rama speak about his own experience. Inside you can see 
God ; outside you will be able to see God. You can see 
God inside, outside, to the left, to the right, above, 
below and everywhere, fft fl ’Iff ’f[Wo5T is what Tuka- 
rama says in this connection. When you can see God 
in such a manner then alone you may be entitled to the 
name of a reqcfFf . So far then about the mystical chara- 
cterisation of the [%cUif . 

Beatificism 

(a) Beatification , the Crown of Equanimity. We have 
discussed above the last element in the conception of 
the IFH1 which introduces us to the doctrine of beati- 
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firism which, as we saw at the beginning of the 
chapter, reconciles moral ism and super-moralism. In 
we have a peculiar compound of all the three 
shades of the ethical theory. But in order to have a 
correct statement about the r^TcTW, the beatific element 
must rank the highest. What is the nature of this 
beatificism ? For a full doctrine of beatificism we shall 
have to go to the Upanisads, The doctrine has been 
fully discussed by the present writer in his “ A Constru- 
ctive Survey of Upanisadic Philosophy. ” As we have 
said above, the Bhagavadgxta only adumberates the 
doctrine though for its full statement we must go to the 
Upanisads. Socrates used to say that his happiness was 
far above the pleasure of the Cyrenaics. Mill has well 
contrasted the pleasure of a pig and the happiness of 
Socrates. We may say that to the extent to which the 
happiness of Socrates rises above the pleasure of a pig, 
to the same extent does the bliss of a saint rise above 
the happiness of Socrates. In the Upanisads wehave a 
very celebrated beatific doctrine which proceeds by 
multiplying every smaller unit of happiness a hundred 
times, this again by another hundred and so on until 
the bliss of the realised saint has been reached. That 
is the doctrine of Ananda in the Upanisads. Of course, 
the Bhagavadgita does not rise to this high analytic level 
of the Upanisads, but still gives us in its own way a 
characterisation of Ananda or Bliss as the chief element 
in the doctrine of beatificism. 

(b) Analysis of Beatification. There are three points to 
be noted in this connection. (1) The first is contained in 

S$r%r stoscrft i 

ii VI. 28 . 

I am indebted to my friend and former colleague and. 
now the Vice-President of the Indian Union, Dr. S. 
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Radhakrishnan, for having brought to my notice this 
conception of I never knew that though I had 

read the Bhagavadglta so many times. Touching God, 
coming into direct contact and communion with Him, that 
is the first element in beatificism. (2) The second point 
is the identification of the Saint and Brahman : 

m l 

*r %fr 5ip%fui u V. 24. ' 

Having enjoyed the highest bliss inside and having become 
one with the Brahman, a man reaches the state of Nirvana, 
the highest bliss. (3) The third point is the identification 
of the blissful state itself with Brahman : Bliss is Brahman - 

S%cT WcTisra U VI. 27. 

Here I might make a small suggestion. The expression 
might go either with the or with the pr 

which he enjoys. =fijlgcl is a lamp which gives light both 
ways by a sort of a That the Saint is full 

of joy or that he has become one with the Brahman 
goes without saying. But to say that the bliss which 
he enjoys is the same thing as Brahman itself involves a 
certain element of ^WcfltT which will not come in the 
way of philosophic speculation. The identification of 
happiness with Reality, the axiological conception of bliss- 
and the metaphysical conception of Brahman. are the same,. 
So the enjoyment of ecstatic bliss inside ourselves is the 
same thing as becoming one with Brahman. Many philo- 
sophers have regarded self-consciousness to be the central 
principle of Reality. If philosophers have prided them- 
selves upon making self-consciousness the pivot upon 
which all existence turns, why not make beatification it- 
self the pivot and fulcrum of Reality ? If we have Idea- 
lism in the one case we have Beatificism in the other. 
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THE PROBLEM OF GOD 

After considering the antinomies of metaphysics 
and the ethical problems in the Bhagavadgita, we shall 
pass on to the consideration of the general problem of 
God in the Bhagavadgita. This problem falls under 
three major heads, to each of which we shall devote a 
chapter in the remaining part of our work : — ( 1 ) The 
Nature, the Criteria, the Aspirations and the Search of 
God ; ( 2 ) Methods of Meditation for the attainment 

of God and ( 3 ) The Vision of God. The first topic 
will be discussed under the four following heads : — 
( i ) The Nature of God ; ( ii ) the Criteria of God-rea- 
lisation; (iii) the Levels of God- aspiration and 
( iv ) the Perils in the Search of God. 

The Nature of God 

The problem of the nature of God has been tackled 
times out of number in different countries, in different 
philosophies and in different languages. Of course, the 
discussion of this problem in the Bhagavadgita is a com- 
paratively small one. The only place where it is some- 
what philosophically treated is the twelfth chapter of the 
Bhagavadgita, where a distinction is drawn between 
Saguna Upasana and Avyakta Upasana. As we shall see 
very soon, the chief object of the Bhagavadgita is a pra- 
ctical one and instead of spending much labour upon a 
theoretical discussion of the Nature of God, it suggests 
to us certain methods by means of which God could be 
practically attained. These methods, as we shall seq in 
the next chapter, ate the ideological method, the moral 
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method and the mystical method. After a considera- 
tion of these methods, we shall proceed to tackle the 
problem of the Vision of God in the chapter after the 
next. Both in respect of the Nature of God and the 
Vision of God, the Upanisads stand as an ideal to which 
the Bhagavadgita always points. In fact, we may say 
that the highest peak ever reached in the whole range of 
Indian or European thought in regard to the nature and 
vision of God is to be found in the Upanisads them- 
selves. We shall not, however, enter into a detailed 
discussion of these problems here. We have dealt with 
them thoroughly in another work 11 A Constructive 
Survey of Upanisadic philosophy. ” It is only necessary 
to point out here that the Bhagavadgita is regarded and 
justly regarded as offering a faint replica of the doctrines 
of the Upanisads. We must, however, remember that 
though the Gita derived its inspiration from the Upani- 
sads, it had to consider the problem in a setting pecu- 
liarly its own. 

Just before the times of the Bhagavadgita, Samkhya 
and Yoga had attained to a certain height of speculation. 
They were passing through various stages of formula- 
tion. No rigorous systems had yet been evolved. The 
whole philosophical ^atmosphere was surcharged with 
Samkhya and Yoga speculations. The Bhagavadgita was 
naturally influenced by these speculations of Samkhya 
and Yoga. Also contemporaneously with this were 
probably the systems of the Brahmasutras which were 
coming into being. It is a question as to what is the 
exact meaning of the Brahmasutras referred to by the 
Bhagavadgita in the thirteenth chapter. It is not un- 
likely that they refer to the Badarayana Sutras. Scholars 
are divided on this point. Nevertheless, the Badarayana 

226 



THE PROBLEM OF GOD 


Sutras formulated the different problems of Vedanta 
Philosophy. The Brahmasutras of Badarayana and the 
Bhagavadgita inter-referred to each other, the Gita refer- 
ring to-'the Brahmasutras by name and Brahmasutras re- 
ferring to the Bhagavadgita by doctrine and making a 
logical improvement upon it. All this is familiar to 
students of Indian Philosophy. Though the Buddhist 
and the Jain systems had not begun their speculative 
formulations at the time of the Bhagavadgita, they closely 
followed it. The Bhagavadgita does not seem to have 
been influenced in any way by the speculations of these 
systems ; their denial of God had its nemesis only in the 
Apotheosis of their Founders. As we have seen else- 
where in this book, there are only a few references to 
Nirvana in the Bhagavadgita, for example 

( 1 ) wvpt qgMqgw: I V. 25. 

( 2 ) arm srffi r^rrcw i V. 26. 

where the meaning is bliss rather than annihilation. 
The source of the reference to Ahimsa in the 
Bhagavadgita ( XVI. 2 ) is traceable to the Candogya 
Upanisad. 

err wm r III. 17. 4. 

The Buddhistic doctrine of Nirvana and the Jain doct- 
rine of Ahimsa came a little later. At the present 
stage of our discourse, therefore, it will be only necessary 
to consider the Gita doctrine of God with reference to 
the systems" of Samkhya and Yoga and the Brahmasutras 
of Badarayana. 

(a) God in Samkhya. The Samkhya system was 
a negation of God in favour of what its author chooses 
to call the Purusa. There must be indeed a plurality 
of Purusas according to the author, but there is a sub- 
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conscious reference to a single Purusa in the first Karika„ 
sj I It is a psycho-analytical indication 

that he believed not in a plurality of Purusas but in one' 
single Purusa which was the nearest approach to the 
conception of God. Somehow the Samkhya philoso- 
phers seemed to be afraid of God, while the “ last of the 
Romans”, Pancasikha, felt the necessity of such a one in 
the Twenty-sixth Principle which he chose to call God- 
Purusa, according to the Samkhya system, was abso- 
lutely uncontaminated by actions ; in other words, he is 
and 2^[ while Prakrti alone is the 
This peculiar doctrine of the activity of Prakrti and the. 
uncontaminated perceptive isolation of Purusa influenced 
the Bhagavadgita to a very great extent. In fact, there- 
are many passages in the Bhagavadgita which have been 
written under that influence. For example, look at the 
passage*: 

sw SFfSS'fffT II XIII. 20. 

Stress is laid only on the activity of Prakrti while the 
fruit of the action falls to the lot of Purusa. In 
fact, instead of regarding Purusa as absolutely unconta- 
minated, the Samkhya would regard him as suffering 
vicariously for the actions of Prakrti. In tune with 
it we find an utterance in the Samkhya Karika, 65, 
which tells us that Purusa cannot be regarded as 
entirely unconcerned. Also an utterance is to be found 
in Karika 36 : 

^ gvrr?$<Tr: i 

pwf ffr srq^j[% n 

which speaks about pqjsf or the purpose which 
Purusa has in view. It does away with the isolation or 
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the mere perceptive function of Purusa and -puts an 
irremovable break in the activity of Prakrti with the 
result that the entire structure of the Samkhya Philo- 
sophy falls to the ground. 

( b ) God in Yoga. The Yoga system does not fare 
better. It may be regarded as a half-way house between 
.Samkhya and Vedanta. Yoga allows God but cripples 
His supreme function. In fact, it seems that people in 
those days were living in a region of non-contamination, 
and even the God of Yoga is uncontaminated as 
Purusa of Samkhya is : I 

Yoga Sutra (1. 24). Yoga speaks about while 

Samkhya speaks only about gp*. While Purusas in 
Samkhya are all on a level, the God in Yoga is a 
a primus inter pares. Again, from a different 
point of view, Yoga makes some concession to the 
devotional element by postulating that fsqpc may ‘ also ’ 
be regarded as a way to realisation. It may be noted 
that fsf* is not regarded here as the only way to realisa- 
tion but may be permitted to be so regarded. In fact, 
the God of Yoga is nothing but an epiphenomenon or 
an appendix to the Samkhya system. Yoga occupies a 
halting position ; it does not allow the element pf 
activity to its God. We are told, of course, that is 
to be regarded as the one Reality ( ), as being 
•omniscient ( ), as being the remover of obstacles or 
Antarayas and as being the supreme teacher ( Parama 
Guru ) who lives beyond time. There is, however, one 
very important contribution which the Yoga system 
makes to the doctrine of realisation, namely, its identifi- 
cation of God with the Atman, eiatf 3[HS is 

the ideal teaching pf its practical philosophy ; and even 
though the God of Yoga might be admitted as a mere 
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necessity of thought, the practical and the most important 
ideal which the Yoga system aims at is the realisation 
of the Atman. 

(c) God in the Brahmasutra If we analyse the concep- 
tion of God in the Brahmasutras of Badarayana, we find 
that it has two aspects, the personal and the impersonal. 
We may take the liberty of quoting four epithets for 
each to designate the -highest Reality. In the Brahma- 
sutras the Impersonal God has been described as 

STM ; and the Personal God as 
ST^FcT and This double formula- 

tion of the conception of God in the Brahmasutras was 
responsible for the later Advaita and non-Advaita 
systems. In fact, it is this conception of the personal 
and the impersonal aspects of God that has reigned 
supreme in all philosophies. &amkara and Ramanuja, 
Kabxra and Tulasidasa, Bradley and Ward, Mansur 
and Mahomed have all been divided among themselves 
according to the difference in their attitudes towards the 
impersonalistic and the personalistic aspects of God. 

(d) God in the Bhagavadgita. It is no wonder that the 

Bhagavadgita should have also been influenced by this 
difference between the personal and the impersonal 
aspects of the God. Though the Bhagavadgita does 
not devote much attention to this difference, still in 
the beginning of the twelfth chapter it makes a distinc- 
tion between Saguna Upasana and Avyakta Upasana. 
The stage at which the ^Bhagavadgita recommends 
Avyakta -Upasana is a very difficult one indeed 
(i? | XII.5), because, according to 
it, it is most difficult to reach the Avyakta ideal so long 
as one lives in the body. 3Tswr (I > 

The general upshot of the teaching of the Bhagavadgita. 
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in this respect seems to be that the Siguna Upasana might 
be regarded as even higher than the Avyakta Upasana. 
h 3Tfgqf% I (XII.4). We cannot, however, 

afford to enter here into the relative values of the per- 
sonalistic and the impersonalistic conceptions of God. It 
forms an independent subject and it must be viewed not 
merely from the point of view of the Bhagavadglta, but 
also from that of the different Vedantic systems, schools of 
contemporary philosophy and the religious systems of the 
world, where great philosophers and sages have tried to 
determine the nature of their highest God. The most im- 
portant point, however, which the Bhagavadglta makes is 
not the determination of the nature of God, but the way 
for the practical attainment of Him. In this respect we 
shall later deal with three different methods enabling us to 
attain practically to the God-head. In fact, to come to grips 
with the attainment of God from the practical point of 
view is a far greater achievement than to determine the 
nature of God from the philosophical point of view, which 
would merely plunge us into a bog of intellectual warfare. 

The Criteria of God-realisation 

We now proceed to a discussion of the criteria of 
God-realisation. I myself have discussed the question 
in many places. When I wrote the introductory section 
to my book, “ Pathway to God in Hindi Literature ”, 
I summarised and presented in a slightly different form 
how the problem appeared to me in “Mysticism in Maha- 
rashtra.” Here I am not going to enter into the details 
of a full theory of mystical experience. I am concerning 
myself only with what the Bhagavadglta itself tells us 
about the criteria of mystical experience. In one famous 
line of the ninth chapter, the Bhagavadglta speaks of 
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the mystical experience as jtp^TTWT \ (IX. 

2), These are very pregnant words, and 

3T5*RS[. They contain in themselves all the; criteria of 
mystical experience that could be imagined . 

( a ) Super-sensuousness , Intuition and Central Initia- 
tion. Let us see what these terms mean. The first is 
sicWfWra;. The Bhagavadgita tells us that our experience 
would be real only if it becomes an object of Now 
what is this srw ? Is it an actual demonstration ? Is 
it what the physical eye sees or is it what the inner eye 
might be expected to see ? The Bhagavadgita uses the 
word sjt^T^T not in the physical or physiological sense, but 
in the super-sensuous and mystical sense. In these 
three words, JRWR'T'T, gg<jf and 3*5?^, all the main criteria 
of mystical experience have been well expressed. 5r?T$T is 
super-sensuousness; ggfl, gcRT g^ is beatification or bliss 
and srsqq is permanence or continuity. Suppose I get 
an experience to-day and I fail to get it or lose it 
tomorrow, that is no real experience at all. The mystical 
experience must pervade our states of consciousness, for 
example, and jjqf. The experience which 

Akrura got as described in the Bhagavata (X. 39.39-45) of 
the form of Krsna while he had dipped in the Yamuna, 
and again while he was looking at Krsna’s form in the 
chariot outside is a compound of the mystical and the 
visual, each being a corroboration of the other. We may 
note that super-sensuousness, intuition and central initia- 
tion are merely different ways of speaking about the same 
matter. Super-sensuousness is what corresponds to 
transcendence of senses. Intuition refers to the faculty 
by which we get that spiritual experience. ‘ Central 
initiation ’ is a peculiar expression. In the physiological 
sphere it is opposed to what we may call peripheral 
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initiation. It is not anything impinging upon our senses 
from the outside that constitutes beatific experience; 
it is something which ;comes from inside. As psycho- 
logists of mystical experience are aware, the different 
forms which the mystic sees, the sounds that he hears, 
the smells that he enjoys and so on, are not drawn from 
the outside world. They come from within. They are 
centrally initiated. Hence SRW— super-sensuousness, 
intuition and central initiation as opposed to peripheral 
initiation — is what constitutes the first criterion. 

( b ) Beatification. The second is gfflsr, beatification 
•or bliss. As we have pointed out elsewhere, this bliss 
is as much above what we call happiness as happiness is 
above pleasure. The bliss of a saint is as much above 
the happiness of Socrates as the happiness of Socrates is 
above the pleasure of a pig. 

( c ) Permanence or Continuity. continuity or 

permanence, subsumes under it universality, both meta- 
physical and logical, which philosophers like Kant 
have carefully considered. Incidentally, we may say 
that this continuity subsumes under it what saints like 
Mirabax have spoken about the growth of spiritual 
-experience. Daily growth in spiritual experience is also 
a vital factor in its continuity or permanence. f^T 
^(ScT The Bhagavadgita thus speaks about the 

different criteria of mystical experience. Our mystical 
experience must not only be super-sensuous and blissful, 
but it must also be continuous and permanent. It must 
not desert us ; we may desert it, because at the time of 
death we are nowhere but that experience remains. 
That Anahata 3abda which we hear remains, that 
mystical form which we see remains, while our body 
falls off, as a great saint used to say. They are con- 
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tinuous and permanent. There are other criteria of 
mystical experience but we are not concerned with them 
in this chapter. 


Levels of God-aspiration 

(a) Six Categories of God-seekers. The next point 
which we shall consider in this chapter is the levels of 
God-aspiration in the Bhagavadgita. The Bhagavadgita 
writes its new divine comedy. In his Divine Comedy 
Dante has described the Inferno, the Purgatorio and the 
Paradiso. The Bhagavadgita speaks about six different 
categories so far as aspirations towards God are concern- 
ed. There is this one great similarity between the 
Bhagavadgita and Dante that they both relegate the 
unrepentent sinners for ever to the Inferno , who are 
thus condemned for ever. 

flF? !%ci: I 

Wfl II 

snsfl qtffiwrar Sjff sFfrfir spjft i 

UPTOWN cT^T rfl'cTO ^ II XVI. 19-20. 

They are not allowed to rise.' ( 1 ) The unrepentent 
sinners, therefore, constitute the first category. They 
cannot hope to do anything to better their lives. Both 
the Bhagavadgita and Dante deny the possibility of any 
reformation in their character. I think we should be a 
little generous. Even they should be allowed to come 
up somewhat nearer to the life of spirit, as the Bhagavad- 
gita later on itself admits. ( 2 ) (a) The second category 
consists of those who are merged in the miseries of 
existence. People suffer from various kinds of miseries 
in this life. Some people fall dangerously ill, some 
meet with dangerous accidents, some are subject to. 
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dangerous epidemics, some are subject to bomb-falls, 
thunderbolts, earthquakes and so on ; everywhere there 
is a miserable state of existence, 

m Vr i i 

ffa gcjc5t#3 I qof \\ Jna. IX. 496- 

says Jhaneivara. That is what prompted Buddha to go 
out of the miseries of life to a superior 'state. So those 
who are plunged in misery draw therefrom an incentive 
towards spiritual life. ( b ) Then there are those who 
are afraid of Jara and Matana, old age and death, as 
is so often emphasised by the Hindi saints. 

^ qf sra trc \ 

HTcT^T f 3TT 1 

In that way an unprecedented terror takes hold of the 
heart of a man when he reaches the age of seventy, not 
to speak of the age of eighty. So Jara and Marana 
constitute, like miseries of life, powerful incentives for 
turning a man’s attention towards God. This is the 
second category of those people who go in search of 
God. ( 3 ) The third is the category of the end- 
seekers, those who have got a particular desire to be 
fulfilled. A man might wish to go into the I. A.S., a man 
might aspire to become the President of the Union, he 
might aim at winning victory in war, or he might 
desire to be a Hitler or a Roosevelt and so on. All 
these are end-seekers. The category of end-seekers may 
also include those who propitiate God for the fulfilment 
of a particular end. Even the great Shivaji was prompted 
to follow the path of spirit in accordance with the 
instructions of Ramadasa, with a national and political 
end in view, because he thought that the life of spirit 
alone would come to his help. We have considered 
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three categories so far, namely, the unrepentent sinners, 
the miserable and the end-seekers. ( 4 ) The fourth is 
the category of repentent sinners. The Bhagavadgita 
has got a very open heart and is very charitable towards 
these people. It seems that the Bhagavadgita has also 
'* repented ’ for the repentent sinners. Show me a man, 
says a passage from a sacred book, who has never looked 
at another man’s woman with an eye of lust. It does 
not matter if you sin, but repent you must. 

srfa W HT f F 5 T ? Wf> I 

ft W II IX. 30. 

I think no better lines could have been written about 
the future of a repentent sinner. It is not impossible 
for him to hand himself over to God. St. Augustine’s 
mother wept before St. Ambrose and St. Ambrose 
promised that the child of those tears would never 
perish, and so St. Augustine became the second founder 
of Christianity. Similarly the .Bhagavadgita holds out 
a hope for the repentent sinners. ( 5 ) and ( 6 ) Then 
there are two more categories to be discussed : 
those who are intellectual seekers of God, and those 
who have reached their spiritual end — the |%F5J and 
the ^FFff. These have been also otherwise described 
by the Bhagavadgita as the and -the 3TRS5, 

those who want to ascend and those who have 
..ascended. The question arises whether anybody in this 
world has hitherto climbed absolutely to the top of 
existence (#3: $ Fim ). That was what a great 
Upanisadic sage said after having reached, according to 
his lights, the top-most part of existence. The only 
criterion for the reality of a man’s experience is himself 
and God and nobody else. There is no intellectual 
.argument, no logical proof which can either support or 
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refute or deny what he might say. The reality of his. 
experience and the heights which he has reached are- 
known only to himself and to his Maker. Those who- 
have reached the end might thus constitute the top-most 
part of the paradiso in Dante. These on the whole, then,, 
by an analysis of the teachings of the Bhagavadgita, 
might be regarded as constituting the six different 
categories of God-seekers. 

(b) The Perils in the Search of God. Now we come 
to the last problem, the perils in the search of God. The 
path of the seekers of God is beset with immense 
difficulties. W,\ T^f%cTf says the Upanisad. 

They have to walk on the edge of a razor. ( 1 ) God is. 
a great artificer, he is a juggler, he hides his art and the 
powers of his art. It is for that reason, says the 
Bhagavadgita, that the spiritual life goes underground 
from time to time. *r JTfcfl #ft ttfcPT I (IV. 2). 
The river of spiritual experience hides itself like the 
Phalgu. By the evidence of Krsna himself, we understand 
that the river of spiritual experience had gone under- 
ground with the passage of time and it was for God-men 
like him to remove the sands and to bring it to light. 
The great artificer God thus finds it necessary — for what 
purpose we do not know — to hide the river of spiritual 
experience for the time being. ( 2 ) Secondly, it is extre- 
mely difficult to meet a man who has reached the highest 
spiritual end. The Kathopanisad has pointed out the 
difficulty of meeting such a man. I 

( I. 2. 8. ) If you are fortunate enough to meet an sricRf , 
then that would be another matter. It is only he who 
has realised his identity with God, who is capable of 
imparting the secret of spiritual life. V 

( I. 2. 8.) Such persons are rare. It is the rarity of such 
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persons which constitutes another obstacle for those who 
want either to enter the spiritual path or to rise to the 
full stature of mystical experience. Now the question 
is how to approach such a teacher. The Bhagavadgita 
answers it in the following words : cTf5l% spfaFjfa - 

l (IV. 34). You have to bow before him, you have 
to serve him. Your salutations and your services are 
not enough. Ask him all sorts of circumlocutory ques- 
tions if you have got the power and if he has the time 
and the inclination to answer. In that way you might 
be able to get an iota or a fraction of insight into the 
spiritual life if he condescends 'to reply to your tripes. 

( 3 ) We now go to the third peril. Even supposing 
that a man is fortunate to commence his journey on 
the spiritual path, a vast amount of time is necessary 
to enable him to go ahead, not to speak of reaching the 
end. cTcm ^T^TTcqTH \ (IV. 38.) It is not a 

two years’, three years’ or a five years’ plan that would 
be enough to enable him to reach the God-hood. In 
fact, time has got nothing to do with it. What is 
wanted is the inner quality of the heart which may 
enable him to conquer time. In order, however, that 
that quality might be attained, apqrcr may be necessary 
but it is not all. If you have reached a particular stage 
of then neither much time nor much practice would 
be needed. Normally, however, people are not endowed 
with that kind of Therefore, they have to depend 
■both upon practice and time ( apqffi and ^ ). Suppose 
a man has spent about fifty years of his life in the 
spifitual pursuit ; of course, it may be granted that he 
may be on a comparatively higher level than what he 
occupied a few years ago ; but he can never be said, only 
, ° n thataccojinj:, Jto have reached the Absolute End. 
(4 ) It is just here that we meet with the fourth 
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difficulty in the way of our spiritual life, namely, destiny 
or what the Greeks would call moria. Crores of people 
might try to heighten their spiritual life, but there 
is an element of chance, what in philosophical termi- 
nology may be called indeterminism or in theologi- 
cal terms the Will of God. It is only by the Will of 
God that one among millions of people is able to attain 
to the highest end. These then are the perils which 
stand in the way of our consummation of the spiritual 
life. 
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METHODS OF MEDITATION 

The Ideological Method 

Meditation on Ten Conceptions. We shall now pro- 
ceed to the three chief methods of meditation. The first 
is the ideological method. We shall stress ten different 
points in this ideological meditation. We are to meditate 
on the idea of God. Absolutistic philosophers, those 
who are intellectually inclined, those who want to reach 
their highest end by philosophical pursuits, would find 
this a very helpful device. Let us concentrate on these 
ten different conceptions of meditation : 

v ( i ) Purusottama. The first is the conception of 
Now this 3 tPT 3^ is here contrasted with the 
and the sf[$R 3*1. The Bhagavadglta has here used 
the word 3^1 in a very loose sense. All existences in the 
universe are called SR fSR. The Seif that is immanent 
in them is called OTSR while the qWcRR who rules 
over all is called sri? 3$?. It is a very peculiar doctrine 
to call all existences in the universe by the name of 
unless one takes a fully pantheistic view without 
making a distinction between the material and the 
spiritual existences. It may not be wrong to call the 
Self that resides in these as well as the Self that rules 
all material and spiritual existences by the name of 3^.. 
But to call all elemental and animate existences by the 
name of 3^ is a travesty of words. We are, however, 
here concerned with meditation on the 3^ the all- 
pervading who rules over all material and 
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spiritual existences alike. It is a very good conception 
indeed. 

( ii ) Sutra. The second is the ideological medita- 
tion on the Sutra. This word is familiar to students of 
Upanisadic philosophy. Sutra is a thread that passes 
through the pearls of a necklace. God is such a Sutra, 
as He calls Himself, which passes through all objects, 
mental as well as physical : liter # qpmr f? I 

( VII. 7 ). The author of the Bhagavadglta, does 
not use the word He uses the word Sutra 

only, and the Upanisads and the Vedanta systems use 
both and, But we might take the word 

Sutra as coming up to the level of the 3T?cT*rfi%, that is 
immanent in all the existences of the world. 

( Hi ) Vaisvanara. The third is a very important 
conception, namely, that of INm. It is not merely the 
gastric fire that is spoken of in art wfat 

I (XV. 14), not the terrestrial fire, nor the fire on 
the hearth, but the celestial fire as in Herakleitos and 
Zoroaster. It implies that spiritual entity which lives 
in all human beings as well as in all material objects of 
existence. By a sort of the word not merely 

implies all human beings, but includes also all other 
beings as well as material objects. So contemplate on 
God, if you like, by regarding Him as iNlfft, the 
individual and supreme spirit, which inhabits and 
enlivens all animate and inanimate existences. 

( iv ) Ravi. You might, if you like, contemplate on 
God as Ravi, the Sun of the World of Ideas as in Plato. 
Plato tells us that the Sun is responsible for generation 
and growth of things in the world. Similarly is the 
Atman responsible for generation and growth of all 
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objects in the world : wm fcpf * 

(XIII. 33 ). The word Ravi also connotes the quality of 
transcendence. Just as the Sun and the Sky are uncon- 
taminated by any existences whatsoever, similarly is the 
Atman uncontaminated by any existences, being trans- 
cendent to all of them. So we can even meditate on. 
God as a great transcendent Being. 

( v ) Mayi. Again, you can contemplate on God by 
regarding Him as Mayi -as the Upanisads put it. The 
word Maya occurs in the Upanisads in many senses as we 
have shown in “ A Constructive Survey of Upanisadic 
Philosophy. ” But the Bhagavadglta uses it principally 
in the sense of power, though it does not deny to it a 
touch of illusion in another connection. 
spsnssifi mm i (XVIII. 61), m rr $xm \ (VII. 14), We 
do not propose to enter into the question as to whether 
Maya may be regarded as realistic or unrealistic. Still 
it is undoubted that God possesses this Maya. He may 
be described as qpfr, qRRR or gPTiqRfcT. But He 

certainly lives in a camouflage and does not allow 
Himself to be seen. Let us try to penetrate the 
camouflage. In that way we may be able to reach at 
least the outskirts of some concrete reality. That is 
another way of the ideological meditation. 

( vi ) Rasa. Another way of meditation is to 
regard God as Rasa. The word Rasa has been used in 
three different senses, as taste, essence and bliss. When 
the Bhagavadglta says Wfsr Wts Ci M <R ffl Riwf l (II. 59),. 
it refers to taste. Rasa may also be regarded as 
essence. And finally, it may also mean as in the 
Upanisadic expression, I W. I m ifaPT I , 

mellifluous juice or bliss. Rasa is that Amrta by tast- 
ing which one reaches supreme beatification. So let us. 
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meditate on God as Rasa, the mellifluous supreme 
spiritual nectar. 

( vii ) Tajjalan. You may also contemplate on God 
as ctnitiK, to use a very famous Upanisadic expression, 
that from which all things proceed, that in which all 
things are ultimately resolved and that in which they 
live and move and have their being. Aristotle has 
defined the word Substance exactly in the same manner, 
that from which all things spring, that in which all 
things live and that to which they ultimately repair. 
The Bhagavadgita likewise has told us that we should 
contemplate on God as the source of all things, the 
annihilation of all things and the life of all things- 
These conceptions exactly correspond to what the 
Upanisads suggest in that cryptic expression cFSTcSR ( uf- 
III. -14). We might incidentally mention that the 
same function which may be served by meditation on 
the cryptic formula would be accomplished still 

more elaborately by meditation on the comprehensive 
twelve-pointed verse from the Bhagavadgita : 

ng: w fffarcr: wr mi > 
w: wr? fjfaR u IX. 18. 

which is one of the finest verses in spiritual literature. 
This verse brings together the personalistic and 
impersonalistic conceptions of God. Think • of God in 
any way you like ; but if you meditate upon this one 
single verse, it will bring you nearer to the knowledge 
of God. 

( viii ) Atisihana. There is a further way of medi- 
tation on God by regarding Him as Of course* 

everybody knows that God is the 3T[%H, the substratum 
of all existence. But what is meant by this arffiSR ? The 
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Bhagavadglta tells usT%**n§f^ T?qWT srofj | (X. 42). 

I have pervaded the whole universe, says the Lord, by a 
part of me and have remained infinitely outside. In 
this way not merely all objects of excellence, call them 
or 3>r%T, have sprung from a portion of God; 
but God has remained infinitely outside, an absolutely 
transcendent Being. 

( ix ) Jne-ya. The next category of ideological 
meditation would be to meditate on God as the supreme 
%T, either in the philosophical or the mystical sense. 
Philosophically, we might contemplate on God as 
transcending all dualities, as being beyond both exi- 
stence and non-existence, beyond good and bad, as 
being beyond the qualities and the qualityless, as being 
untouched and yet the support of all and as being too 
subtle to be comprehended. 

m i 

aw#Tcqr 39 *t m. u XIII. 12. 

This, of course, is a very difficult way of meditation. 
Mystically, we might ‘think’ about it as having its hands 
and feet everywhere, its eyes, ears and faces in all direc- 
tions, as being within and without all existing objects and 
as being both far and near ( XIII 13 ). This, however, 
is only mystical thought and not yet mystical experience. 

( x ) Ascarya. Finally, you might contemplate on 
God as the supreme object of wonder, almost tantamount 
to the Unknowable of Spencer or the x H of Huxley. 
The Bhagavadglta tells us : 

wr ^[S%- 
jjwfarasft =3PT: i 

^ %r w II. 29. 
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£amkaracarya explains as including, by a sort of 
an both and Nobody has yet ever 

been born upon this earth who has known this God.. 
God cannot be seen, God cannot be expressed by word 
of mouth and God cannot be heard. God is the greatest- 
wonder of all existence. 

If you gather together all these different conceptions, 
you can meditate on God ideologically in any one of these 
ten different ways as ( 1 ) the highest person, ( 2 ) the 
immanent thread of all existence, ( 3 ) the highest indi- 
vidual and supreme spirit, (4) the Sun of the World 
of Ideas, ( 5 ) the great; artificer, ( 6 ) the mellifluous 
essence of all existence, ( 7 ) the supreme source of all 
generation, growth and decay, ( 8 ) the absolutely 
transcendent Being, ( 9 ) the highest object of know- 
ledge or ( 10 ) the greatest wonder of all wonders. 
What a great panorama of supreme objects of medita- 
tion would there be now for you ! You may not be 
sure that such an ideological meditation would put you 
in possession of God. But at least it will take you a 
few steps ahead in your spiritual pursuit. This is a 
point which has not been so elaborately discussed any- 
where else. 


Moral Method 

(a) Meditation on Virtues , Individual and Social 
The conception of ideological meditation sprang in 
my own mind, but the idea of moral meditation 
came to me from other sources. Now what is 
moral meditation? There are many persons in this 
world who do not regard God as a Personal Being, who 
do not believe in God at all, but who believe in ethical 
values. Let them contemplate on God as an ethical 
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value. In the year 1908 when I had been to Shanti 
Kunj in Banaras along- -with prof. E. A. Wodehouse, 
I met there two persons of the Theosophical Society, 
Mr. Samant and Mr. D. K. Telang. Mr. Samant was a 
very fine man and we had a heart-to-heart talk. I 
already had some spiritual experiences at that time, 
and, therefore, whatever he said was to me of great 
-value. He said, “ The practice in Esoteric Section 
<of our Theosophical Society is to contemplate on 
virtues.” “ Upon what virtues do you contemplate ? ”, 
I asked. He quoted the first two verses of the sixteenth 
chapter of the Bhagavadgita : 

31*14 I 

W W STfsm II 

art'll i 

m ^44 ii XVI. 1-2. 

We have already seen how from four different chapters 
the Gita has gathered together different series of virtues. 
Most probably as I had already got some spiritual experi- 
ence, even though I was not a theosophist, Mrs. Besant 
admitted me to the Esoteric Hall. Contemplation on 
these virtues is what is inculcated in this Esoteric Section 
of the Theosophical Society. This is a very healthy 
principle. For the sake of such meditation we might 
select a few of these moral virtues and try to inculcate 
them firmly in our mind. 

1. Fearlessness 

2. Purity 

3. Self-Control strjtrrh?: 

4. Equanimity 

5. Equality of life 3T[|%T 

6. Bravery 
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7. Compassion 

8. Humility 3Rffa i =P3[ 

9. Forbearance 

For example, if you want to develop the virtue of 
fearlessness, you should try to do one fearless action 
every day. After a number of days you will find that 
that virtue is gathering force in you. There is also 
another method for the stabilising of a particular virtue 
in our mind. I had recently a conversation with another 
old member of Esoteric School of the Theosophical 
Society, Mr. Dastoor at Nasik, who told me that if we 
wanted to develop a particular virtue we should harbour 
it in our mind for three months. What did Buddha 
contemplate on except these social and ethical virtues ? 
He could not contemplate upon a non-entity. What 
did Patanjali suggest in regard to the contemplation on 
such moral virtues as §f%r and ? Our 

mind becomes pure, he tells us, our mind gathers a force 
and a power, when we concentrate upon such ethical 
conceptions as sympathy, compassion, contentment and 
detachment. In a celebrated Sutra, Patanjali has also 
advised us to contemplate on Ananta, the thousand 
hooded serpent-God who holds the worlds securely on 
his crest, if we want to develop the virtue of or 
stability. 

(b) i9o S ( Custom ) and %9os ( Character ). Even Aristotle, 
the great author of Nicomachean Ethics, tells us * edos is 
2)9os . ’ No virtue could be contemplated on unless we 
have practised that particular virtue day after day in our 
life. In that way habit becomes character, as Aristotle 
tells us. This is exactly what the Theosophists did. A 
great modern psychologist, William James, has told us that 
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even though we may not believe that God and freedom 
and immortality are real, let us act from day to day as. 
if they are real, and one day, they will become 
real for us. The practice of ethical virtues is higher 
than these metaphysical ideas. Tulasidasa uses the 
expressions- FftcTC and as helps to our stabilising 

these virtues in us. So great is the value of contempla- 
tion on moral virtues which we have noticed. They 
may not take you to God. They will give you the gun- 
powder ; only a spark might be required and then there 
might be a spiritual explosion. Thus this moral medita- 
tion also is of great value. 

Mystical Method 

Let us now pass on to the third method of God- 
realisation. We have hitherto spoken about the ideo- 
logical method and the moral method, which are suit- 
able more or less for philosophers and moralists ; but the 
mystical method I am going to expound is suitable for 
any human being according to the level of his qualifica- 
tions and ideals. This is a very practical method and 
has been practised by all great aspirants. What we 
have to do here, however, is to distinguish the relevant 
from the irrelevant. I myself had known about this 
method in my boyhood when I used to recite the 
Bhagavadglta and began to practise it at the age of 
' eighteen. I shall stress here some points which might 
be useful for beginners, Seekers as well as those who 
have made some advance in their spiritual realisation. 
Under the mystical method, we shall deal with four 
points. There is a physiological element in this 
mystical method, then there is what we might call a 
psycho-ethical element, thirdly, there is the devotional 
element, and finally, the element of Grace. When all 
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these are fully present, we might say that the mystical 
method has achieved its purpose. 

(a) Physiological Element. What is meant by the 
physiological element in the mystical method of realisa- 
tion ? It has been customary among people to suppose 
that it is the posture or Asana which has got everything, 
to do in the matter of meditation ; it is not so at alL 
Many people have spent their time and labour for many 
years in the performance of Asanas in the hope that 
they might be able to achieve their end. This method 
of postures cannot take us far in achieving our spiritual 
end. But it has its own use of which we must take- 
advantage. We hear of our Prime Minister Shri Nehru- 
performing and thereby filling his own body and 

mind with energy which is really wonderful. I have 
also seen other Asanas.being performed and great energy 
of body and mind being achieved. But the energy of body 
and mind does not mean either moral energy or spiritual 
energy, so that the method of postures fails in the 
achievement of our spiritual ideal. The moral energy 
might be dependent to a certain extent upon mental 
energy, and people might become more or less moral, 
but the spiritual experience is sui generis and cannot be- 
given by the method of Asanas alone. Patanjali in his 
Yogasutra has told us that the only Asana that a Sadhaka 
should perform is one in which he can sit or lie down 
for a long time and at the same time fill himself with 
joy in such a way that he may not be required to move- 
from his seat : (11.46). Any Asana, therefore, 

in which we can continue our God-meditation for a long, 
time and in a happy mood is the Asana that is useful 
for us. I have myself used four or five different Asanas 
in my early spiritual career, but that Asana alone has 
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value which enables us to sit for a long time in our 
contemplative mood. 

The second point in the physiological element is 
breath-control. A good number of things barring 
probably the highest have been achieved by breath- 
control. We have heard various recipes for breath- 
control. A good number of Kumb'hakas have been 
regarded as having some function to perform Jn the 
matter of God-realisation. They might, like the Asanas, 
put the mind in a certain equable mood, no doubt, but 
in themselves they cannot lead to spiritual realisation. 
In the Upanisads we are told about gjsq 

i ^ « (Ka. Up. V. 3). 

Between the up-going breath and the down-coming breath 
there is a beautiful or dwarfish God, Vamana, whom all 
the gods adore. We have heard of a method suggested 
by Ignatius Loyola that each of the words in the Lord’s 
prayer beginning with “ Our Father which art in heaven, 
hallowed be Thy Name” should be interspersed with 
an incoming breath and an out-going breath. So also 
there is a method suggested by the Bhagavadgita in that 
cryptic utterance, qmPTRf gift f?c=rr I (V. 37). 

It was in the year 1905 when Lok. Tilak was speaking 
and Dr. Garde of Poona was presiding at a summer 
lecture in Poona that Dr. Garde who, as you might be 
knowing, had dedicated his life to spiritual realisation in 
his own way, invited the audience to find out the 
meaning of the expression, which was 

highly thought-provoking. The Prana and Apana must 
be equalised. Anyone who has tried this experiment 
will see that they are generally never equal, that one is 
.always longer than the other ; and it is only when 
Prana and Apana become equal that a mental equili- 
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brium is created. Sometimes it also happens that both 
Prana and Apana might stop altogether, a Kevala 
Kumbhaka might be produced and the man might live 
■without breathing. This state would certainly be use- 
ful for spiritual contemplation, ^amkaracarya has said 
that there might be a thousand kinds of Kumbhakas but 
the best of them all is the Kevala Kumbhaka : 

#3 FW qf I (Samkara : Yogataravali, 10.) 

Then the third point in the physiological element 
is that of sight. We are told by the Bhagavadgita that 
we should look at the tip of the nose ( ). What 
is meant by ? Evidently there are two meanings; 

it might mean either the tip of the nose or the top of 
the nose. They are both useful only so far as they 
would draw the sight of the man from the external 
objects to something internal which he wants to see. 
But ut or sight by itself and in itself is not of much 
consequence. Our sight must be directed to the spiritual 
object of perception, but not to the physiological tip of 
the nose, either up or down. That is intended only to 
fasten the mind and to make it a little composed, and to 
draw it away from the objects of sense-perception. No 
further value can be attached to this process of looking 
at the tip of the nose or the root of the nose. So far 
then about the physiological element in the mystical 
method. 

( b ) Psycho-ethical Element. Let me now proceed 
to the psycho-ethical element in the mystical method. 
This is rather important, because without it no spiritual 
realisation is ever possible. ( 1 ) The Bhagavadgita in a 
very famous passage tells us that the objects of our senses 
must be sacrificed in the senses, that senses must be sacri- 
ficed in .breath, breath in mind and mind in Atman : 
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fpT I 
n%n^3 ii 
W#^RfPT Jn'WtfPT ^ I 
^cfTHWTi^mf ii IV. 26-27. 

It is only when this kind of ^sacrificial process ’ is- 
carried on from point to point and Atman reigns supreme 
that we may be said to have reached a very powerful 
stage in the mystical life. ( 2 ) Speaking from the ethical 
point of view, Kama may he regarded as the chiefest 
enemy of man. To conquer Kama is a most diffi- 
cult job and he who has been able to conquer it will 
make easy progress on his spiritual path. We are also 
told that this Kama or .lust takes its seat in the senses, 
mind and reason or intellect : ’HT l 

(III. 40). The Bhagavadglta also tells us about the sorites 
of passions — lust, rage, infatuation and ruin. 

RRcTT T%4Fp: I 

wic&inqft tpp ti 

tfqts : ffRtflcSgffrrcwr: i 

Sfl^^IF^TRTr frepfmcsppqm n II- 62-63. 

So Kama is the chiefest enemy which must be first 
conquered. What in modern psycho-analysis is regarded 
as a powerful element in human nature must be con- 
quered, if moral and spiritual progress is to be made. 
Even to talk about lust, as the psycho-analysts do 
freely, would itself be an act of lust. The Bhagavadglta 
has no difficulty in saying that as a mirror may be covered 
by dust, as fire may be covered by smoke or as a foetus 
might be covered by amniotic membrane, even so our spi- 
ritual life may he covered by lust (111.38-39). We have to 
drive it away; then alone would the Atman be born. (3) 
Further, the Bhagavadglta speaks of the great value of 
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concentration for the process of meditation. It is a very 
important element which almost everybody, who 
practises meditation, tries to achieve : 

*Tcif qft ft W I 

fTfRfwt ftq*qw?q% n VI. 26. 

Any man who by looking within finds that his mind is 
wandering all round must turn it away from all objects and 
ideas and concentrate it on the one object, namely, God : 

srsiFcrrcqr ftqw%qiFsft ftw: i 

rr?r: *ppr p> snftcr w: i VI. 14. 

Just look at these conditions. Let our mind be com- 
posed ; let fear be away from our mind ; let there be no 
regnant emotion in our system. Then alone would we 
be able to concentrate on God. All these, however, are 
negative elements. About the positive elements we 
shall speak presently. But even these three, drawing 
the mind away from the objects of sense, would constitute 
some equipment for spiritual achievement. ( 4 ) Finally, 
the Bhagavadgita tells us that even though we may seem 
to have conquered our senses and mind, the flavour for 
sensual and sexual enjoyment remains, and like the cat 
in Aesop’s Fables would throw away the guise of a 
woman and pounce upon the mouse. The inner flavour, 
therefore, must be destroyed and this cannot be done 
without a previous vision of God : qt S|T 

I ( 11 . 59 ). The word Para has two meanings ; either 
it might mean that God is above Rasa, or it might mean 
that God is the enemy of Rasa. In either case, we have 
to note that in order to reach the pinnacle of spiritual 
life, the sub-conscious flavour or Rasa which lies latent 
in our mind must first be destroyed, and this cannot be 
done without a previous vision of God. 
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( c ) Devotional Element, We shall now pass on to 
the devotional element in the method of mystical' 
meditation. This is very important. What is the use of 
merely looking at the tip of the nose or even controlling 
breath or trying to purge the mind of all sensual and 
sexual ideas ? Unless we feel an earnest devotion to 
God, i.e. Bhava or Bhakti, nothing would be of any avail 
whatsoever. In one famous passage the Bhagavadgita 
sums up all the elements that are necessary for the 
success of devotional meditation. Let us recall to our 
mind the lines : 

flcitr qr qf wit Hew: \ 
crwt lew II VIII. 14. 

We are told in this verse, in the first place, that we 
should be inspired with one-pointed devotion towards 
God. We should have no other object of attachment 
-3Wq%cfteqq. Then secondly, we are told that we must 
practise meditation without sacrificing a single moment 
-RWEr: and finally we are told that this must be continu- 
ed from day to day, month to month and year to year 
to the very end of our life— Hcqf^cqq;. These are exactly 
the three requisites which Patanjali has spoken of in his 
most famous Sutra : 

q 3 ^rc5tw43cWltltcT[ I I. 14. 

When all these things have been accomplished, then 
alone does the success in spiritual life become assured. 
We must net, however, fail to note that Bhava or 
Bhakti, an unexplained and inexplicable love of God, is 
a fundamental requirement; meditation from hour 
to hour and day to day and even concentration on the 
name of God are of secondary importance. The Bhaga- 
vadgita further tells us that unless there is the element 
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of WTWT or surrender in our devotion and unless we; 
resign ourselves completely to the Power and Will of 
God, no great achievement in spiritual life is possible 
c!% snyi W I (XVIII.62). Finally, the Bhaga- 

vadgita tells us that it is only through one-pointed 
devotion to God that one may be able to know Him, 
see Him and enter into Him : 

¥Fc*TT c^q-yr W I 

mi %i ^ cT#T nif ^ qfaq II XI. 54. 

This constitutes the devotional element. 

(d) Element of Grace. The last element necessary for 
the success of our spiritual meditation is the Grace of God- 
It is not simply by performing our devotional acts that 
we may be able to achieve our highest goal. God must 
be moved and it is only when He is moved that He will 
move the world by His Grace. There are three points 
in this element of Grace as we may be able to see from 
the Bhagavadgita. Let us quote three important utter- 
ances in this connection : 

( 1 ) asrffi cT... X. 10. 

(2) x.li. 

( 3 ) cTcSRTT^rcqRf STTRT- XVIII. 62. 

So the Grace of God descends upon the aspirant who is 
nearing his perfection in three stages. In the first place, 
God gives a particular bent to his intellect and volition, 
a stimulus and a direction in which he might work. 
That is frljqfir. Secondly, after he has worked unceasingly 
in this direction for a long time,' he becomes the recipi- 
ent of God’s arfqjtqf or compassion. And finally, God 
crowns his efforts with the gift of His blessings 


255 



THE BHAGAVADGfTA : PHILOSOPHY OF GOD-REALISATION 

xTcTORIc* to sirini wra sttrcr i ( XVIII. 62 ). 
God actually delivers His goods. It is only when the 
aspirant has passed through all these three stages, 
namely, ar-pTOT and TOR, that we might say that 

vthe Grace of God has fully descended on him. 
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CHAPTER XX 


A SUBLIME VISION OF GOD 

Root Source of the Experience of Atman 

The utterances of the Bhagavadglta in regard to the 
ecstatic vision of God are neither many nor explicit. Ia 
one cryptic passage the Bhagavadglta tells us : 

qwr f^cf i 

^ tqwfRfiu jpncr n VI. 20. 

This is the place where the Bhagavadglta specially refers 
to the vision of the Atman by the Atman. Elsewhere 
it does speak briefly of the cosmic vision of God as we 
shall see towards the end of this chapter. It does speak 
explicitly of the personal relationship of Krsna to 
Arjuna; but rarely, as in this peculiar passage, it 
describes the ecstatic vision of the Self by the Self. One 
does not know whether there is any value in being so- 
chary of describing mystical experience; and yet this is 
what the Bhagavadglta does. In fact, it isjust here that 
the Bhagavadglta speaks of the vision of Atman, follow- 
ing what the Yoga Sutras of Patanjali have set as an ideal 
for our realisation, cT^T SEg: I ( I. 3 ). In that 

state the seer lives in his own form. Patanjali also does- 
not exfoliate the full meaning of this utterance. In the 
Badarayana Sutra particularly there is a famous passage,, 
WCTlf #T I (IV. 4. 1.), which gives the quintes- 
sence of the vision of the Self by the spiritual aspirant. 
The words there might be noted : 3T##n and #t., 

All these words refer to a famous passage in the Maitrl 
Upanisad, as we shall see very soon, where the author 


B. 17 
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describes the way in which God appears to the mystic’s 
vision in a flood of illumination. It is unfortunate that 
this peculiar Sutra of Badarayana has not been properly 
interpreted by any great Ved antic writer except 
£amkaracarya. It is only he who understood the full 
meaning of the Sutra, and there he quotes the Maitri 
Upanisad ( sVllft- 

ftsqqcr aricffl l II. 2. ) to which the Sutra may be said 
to refer. In fact, this might be regarded as the great 
achievement of ^amkaracarya, so far as the interpreta- 
tion of that Sutra is concerned. Other Vedantic 
commentators have failed here for the simple reason that 
they did not understand the inner meaning of this 
mystic vision. So far about the analogues ( in old 
Sanskrit works ) of the experience of Atman as adum- 
brated in the Bhagavadgita. 

The greatest commentator on the Bhagavadgita that 
ever lived, namely, Jnanesvara, has elucidated the above 
verse from the Bhagavadgita in his own exquisitely poetic 
and allegorical way. We can do nothing better than 
quote the passage from his Jnane^vari in order to bring 
out the full meaning of the utterance of the Gita itself. 
So far as the present writer is aware, there has been no 
other writer except Jnanesvara who draws out the secret 
meaning of this verse of the Gita in such an excellent 
manner. Jnanesvara tells us what happens when this 
vision of the Atman is attained : 

<{ When the tree of unreality has been cut 
down by the sword of Self-knowledge, then 
...one is able to see one’s own form, one’s own 
Self. This is, however, not to be compared to 
the vision of the reflection in a mirror ; for, the 
reflection in a mirror is simply an ‘ other ’ of 
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the seeing man. The vision of the individual 
Self is as a Spring which may exist in its own 
fullness even when it does not come up into a 
well. When water dries up, the image goes 
hack to its proto-type; when the pitcher is 
broken, space mixes with space ; when fuel is 
burnt, fire returns unto itself; in a similar way 
is the vision of the Self by the Self.. ...One must 
see without seeing. One must know without 
knowing. That is the primary Being from 

which everything comes It is for seeing this 

original Being that seekers have gone by the 
path of Yoga, after having become disgusted 
with life, and with the firm determination that 
they would not return again. . . . .They have given 
over their egoism, and have reached their 
Original Home. That is this Existence, which 
exists in itself and for itself..... after reaching 
which, there is no return. ” 

Jha. XV. 266... 283. 

Upanisads on the Experience of Atman 

We have seen hitherto how the fundamental idea 
in the Bhagavadgita about the vision of God is paralleled 
by similar conceptions in Patanjali, Badarayana and 
Jnanesvara. But we shall now go to the fundamental 
source ( the Upanisads ) of the experience of Atman 
which has been the eternal spring of such an experience 
in India and has been paralleled by similar experiences 
almost everywhere in the world. We cannot think of 
better passages than the following ten which we have 
selected in order to point out the real nature of the 
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experience of Atman as given by the seers of the Upa- 
nisads. As is well known, the doctrines of the Bhaga- 
vadgita are merely a microcosmic representation of the 
teachings of the Upanisads and in the case of God-vision 
particularly we might even say that they are even ultra- 
microcosmic. Let'us, however, give to the passage from 
the Bhagavadgita quoted at the beginning of this chapter 
the benefit of a full exposition in terms of what the 
Upanisads have taught us, so far as the experience of 
Atman is concerned- This will stand as an eternal 
pattern not merely for students of Indian mystic thought, 
but for parallel considerations to students of any mystic 
thought whatsoever. We shall divide the ten utterances 
of the Upanisads into five groups of two each. In the 
first group, we are told how the vision of Atman 
takes place inside us. In the next, two, we are shown 
how the vision of God is to be had in the external world. 
Then thirdly, we are told about the activity or no-acti- 
vity of the Atman, his motion and no-motion, his joy 
and no-joy. In the fourth group, we have two utterances 
which bring the mystic into moral and axiological rela- 
tionship with the Atman. And finally, we have two 
utterances in which the post-ecstatic monologues of two 
Upanisadic seers have been preserved for us as a perpe- 
tual treasure. 

( <3 ) Vision of God in Internal Consciousness, Coming, 
to the first group we are told : 

mcqqcT I i Mai.Up.II.2. 

That luminous reality which comes out of us in the 
ecstatic state of consciousness and appears to our vision 
in our own form, is what we might call the Atman, says. 
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the Upanisad. This passage is from the Maitri 
Upanisad. In the same manner the Katha Upanisad 
also tells us that the aspiring mystic must extract very 
courageously the form of the Atman out of his own 
body, as a blade of grass might be extracted from its 
sheath, ci "wi \ The Saint of 

Nimbargi has told us in the same strain the significance 
of the extraction of the Self from the human body : 
5PT STTcfFFf ^[3^ 3TT 

“Bil I So these passages speak of the presentation , 
to the vision of an aspiring mystic, of the Form of God 
standing alone by itself without reference to the body. 

(b) Vision of God in the External World. While 
the first group of extracts refers to our vision of God 
in ecstacy, in the second there is a reference to our 
vision of God in the external world. 

^ qsr ^jt: 1 Chan. Up. I. 6 . 6 . 

The mystic is able to see on the Sun, for example, the 
full Form of God, clothed in golden radiance, with golden 
mustaches, with golden hair and up to the tip of his 
nails full of golden appearance. This passage is from the 
Chandogya Upanisad, which is supported by another 
passage in the Isa Upanisad, which tells us that this 
golden person, whom one is able to see on the Sun, is 
the same being as our own self. ( qhflprlf 3 ^: ) 

Isa. Up. 16 ). Here the mystic feels the identity of the 
person within himself with the person outside, whom 
he is able to see projected, for example, on the Sun. 

( c ) Beconciliation of Contradictions in God-experience. 
Jn the next group, we are. told of the motion or no- 
motion of God : 
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cl%n^ cTSf* cT5f%% 

» cti mm * ife. Up. 5. 

God moves and does not move ; He lives inside and out- 
side ; He is both far and near. Such contradictions exist 
in God. Similarly, in another famous passage the 
Katha Upanisad tells us : 

srrarcl ft srcft stcrI mi i 

wm wrs ^ itsfi# i X. 2. 21. 

Sitting, the Atman is able to move far off, and lying, he 
is able to travel the whole universe. Who save myself is 
there in this world, asks the poet, who has been able to 
know this God, who is intoxicated and not intoxicated or 
who is intoxicated with his own rejoicings ? This passage 
has had analogues in the teachings of almost every 
mystical literature. Tukarama has told us : 

FfaCTpr mi 3*rr 5Tnm i ^tt ii 

3HT g^f ifw i mm sr *tt(^ fTprr ii 

We have utterances of the same kind in two great 
Kannada Saints, Purandaradasa and Jagannathadasa : 

w i 'rni^ % i 

i 

So these visions of God, which have been experienced in 
all ages and lands by the Upanisadie seers, Tukarama?' 
Purandaradasa, Jagannathadasa and others, cannot be 
lightly set aside by saying that they are only imaginative 
conjurations. There is in fact a certain universality in 
their statements, which confers an objective validity 
upon them. So far about the seeming contradictions of 
experience in God. 

* ( d ) Moral and Axiological Relationship with God ► 

Now let us see in another group the way in which the 
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mystic comes to be morally and axiologically linked up 
with the Atman whom he has realised : 

gw i 

^WPT ll (Br. Up. IV. 4.12.) 

Why should such a man enter upon any feverish bodily 
or mental activity when once he has realised that the 
Atman whom he has seen is really himself ? The vision of 
the Self would put an end altogether to any such feverish 
activity. If such a mystic finds himself in extra- 
ordinarily difficult circumstances from which there is no 
escape except by praying to God, then the Chandogya 
Upanisad tells us that he should approach God in an 
unperturbed state of mind remembering the end he has 
in view. Immediately will the end be fulfilled for him 
if it has not been already fulfilled. 

aTTcRT^cTcr eqSPT *PT f ^ 

« Sf^cT qcsrc: I ( Chan. Up. I. 3. 12) 

In this way, we know from the Upanisads how God 
may come to the rescue of the aspiring devotee and 
quickly fulfill his aims. 

(e) Post-ecstatic Ejaculations. Finally, let us make 
a mention of the monologues of the two realised Upa- 
nisadic saints : 

I #f: ^ l 
RfcRKR II ( Tai. Up. I. 10 ). 

“Iam the mover of the tree, namely, the tree of the 
body or the tree of the world. My fame is like the top 
of a mountain, lofty and super-eminent. My source 
lies in the holy original Being. I live immortally like 
the luminous Being in the Sun. ” This is one post- 
ecstatic monologue. There is another still more famous : 
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qaaiPT mwmt > ?ri sri m% \ 

irwrr m\y& \ q# ^rtsicrer mqqifq i 
^ ?r *r #r i sr?w*w¥<wr^ i 
aw f?*t *Ercfpwm i fspf s#fr: u 

( Tai. Up. III. 10. 5-6) 


in which we are told that such a mystic sits in ecstatic 
contemplation singing the song of universal unity. 
l “ How wonderful ! How wonderful I How wonderful I 
I am the first born of the Law. I have lived before the 
Gods. I am the source of immortality. He who gives 
me keeps me. I devour as food the devourer of all 
food, which is as much as to say that both the objective 
and the subjective worlds are resolved in me. ” Finally, 
the same mystic tells us “ I fill the whole universe with 
splendour as of the Sun. ” 


In the above ten utterances, we have the quintess- 
ence of the mystical experiences of God-realisation in all 
ages and climes, and particularly as given in the Upani- 
sads. It is only an infinitesimal spark of this experience 
which the Bhagavadgita has portrayed for us in that one 
cryptic utterance, qsr sFTRT I ( VI. 20 ). 

Probably there : was no occasion for the writer of the 
Bhagavadgita to expand or expatiate on this theme. The 
present writer has done the work of that expatiation on 
behalf of the Bhagavadgita. 


Gita on the Effects of God Vision 


We have seen what the meaning of Self-vision or 
God-vision is according to the Bhagavadgita, Patanjali, 
Badarayana and the Upanisads. Though the problem 
of God-vision is tackled summarily in the Bhagavadgita, 
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-the account it gives of the effects of God-vision is 
exceedingly good. This description is scattered through- 
out the work. But if we gather together the utterances 
of the Bhagavadgita in regard to Self-vision, we shall get 
an extremely good description of the results of the 
vision of God. 

( a ) Joy and Pern. In the first place, we are told 
in the Bhagavadgita that God-vision is accompanied with 
two seemingly incompatible emotions, namely, joy and 
peace. The question is whether they are really incom- 
patible in the last resort The present writer thought 
for a long while that joy was elative and peace was 
equanimous and therefore there could not be any compa- 
tibility between the two. Joy lifts us upwards and peace 
keeps us on a level. The one is anatropic and the other 
is metatropic. He has, however, now come to the 
■conclusion that ultimate peace would be even a higher 
category but that peace could not be attained except 
through joy. The Bhagavadgita tells us that no grief 
would be able to stir a man who is enjoying this great 
bliss from his position. 

A C55STT ^ 4 ? cTcTI I 

%crt *r 5 *% pmsfa iNts# it VI. 22. 

Of course, a man attains to this exceeding peace only 
after the attainment of God-realisation. Peace does not 
lead to joy but joy leads to peace, and hence it is that 
peace might be regarded as the apex of joy, even though 
its nature seems to be incompatible with the beatific 
experience. 

( b ) Disgust for Worldly Things. In the second 
place, we are told in the Bhagavadgita that when a man 
reaches God, he has a feeling of disgust for all worldly 
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things. He takes no interest in things to be heard and 
seen. 

»FcTKl? 3^5?^ WcTFr ^ I ( II. 52. ) 

The only object of hearing and seeing for such a person 
is God. If, therefore, anything comes to disturb him 
from that position, it is natural that he should not 
merely feel apathy for it, but even .disgust. This kind 
of Nirveda of which the Bhagavadgita speaks has been 
often referred to by writers on religion and rhetoric. 
The Upanisad speaks of f#T I ( Mun.. 

Up. 1. 2. 12). Unless this attitude of disgust is 
produced, man’s mind cannot be turned towards God. 
The Bhagavadgita has also said elsewhere : 

S I ( VI. 23. ) 

The highest kind of Yoga cannot be practised, 
unless man feels disgust for all things worldly. If we 
however read an 3R?Tf between qpr: and 
the meaning would be that a man must practise 
Yoga with a heart fully devoted to it. In fact,. 
Yoga must be practised with an attitude of highest 
joy. Rhetoricians speak of f^r as a of In 

any case this attitude of apathy, indifference and disgust 
for all things which do not belong to God is a sure 
requisite of man’s search after God. 

(c) Sinlessness. The third effect of God-vision is 
sinlessness. A man is freed from his sins as soon as God' 
reveals Himself to his vision. As a lit-up fire reduces 
the entire firewood to ashes, similarly, all sins of man 
are burnt away by the fire of God. Here a question 
arises whether sinlessness is a pre-condition of God- vision 
or whether it is only when you attain to God-vision 
that you become sinless. In other words, is sinlessness, 
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a cause or an effect of God-vision ? This is a case of 
reciprocal causation. Unless all our sins are burned awayy 
the path of God will not open out to us, and unless we 
are successful in reaching the God-head, we shall not 
become sinless. 

( d ) Origin of True Bhakti. In a similar manner,, 

we are told in the Bhagavadgita that it is only after 
God-vision that true Bhakti is generated in man. Very 
often a novice thinks that he has no element of devotion 
in him and that, therefore, any progress in the spiritual 
line is impossible for him. This is not so. A great 
Bhakta like Tukarama has told us that true Bhakti is 
attained only after the vision of God. ^ffc5 ?P5I% 4^ I 

^nfcWr flfST I The Bhagavadgita has said : 

s ni w H xv. 19. 

It is only when a man has attained to the full knowledge- 
of God that he is able to meditate on Him with full 
devotion. In fact, as in the previous case, highest 
devotion and highest realisation seem to be in reciprocal 
causation. Unless a man comes to possess the highest 
devotion, he will not have a vision of God, and unless- 
he has the vision of God, true Bhakti will not spring in 
him. 

(e) Warding off of all Perils. The fifth effect of 
God-realisation is the warding off of all perils by the 
power and the Grace of God : 

m %c|Hfo rc ra « XVIII. 58. 

Unless you set your heart fully upon Me, you will not 
cross dais ocean of perils, says Lord Krsna ; but if you. 
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turn a deaf ear to my advice through egoism, then ruin 
will :be your only lot. May I confess to a friend’s 
personal obligations which saved me in 1909 at the 
Deccan College and at my home at Poona, when I was 
hovering between life and death ? At that time I 
fastened my mind upon this verse in the course of the 
full recitation of the Bhagavadgxta, which by the Grace 
of God led me successfully through a sea of perils. 

(/) Solution of World- Riddle. Sixthly the Bhagavad- 
gita says that it is only as a result of God-vision that one 
is able to solve the world-riddle : 

cici qsr ^ crag n XIII. 30. 

We may be said to have attained to the God-head, when 
we see all things concentred in God and see all things 
issuing from Him and being resolved in Him. This is 
almost in the spirit of the Upanisadic expression 
‘ TAJJALAN ’ which, as we have seen, makes God 
responsible for the generation, governance and annihila- 
tion of all things whatsoever. So when we have known 
God as the centre of the universe, we may certainly be 
said to have solved the world-riddle. Badarayana has 
told us that a saint who has realised God gets all the 
powers of God, except the power of creation. But unless 
at least an iota of that power has descended upon the 
•God-realiser, he may hardly be said to have realised God 
at all. 

(g) Vision of Equality. Seventhly, we are told in 
the Bhagavadgita that a mystic attains to a vision of 
.absolute equality ; I ( XIII. 28.) 

Now this expression is capable of various important inter- 
pretations. In the first place, a mystic sees God in alfbeings 
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and on all beings. May not the feeling of social equality 
of all beings be an outcome of this mystic vision ? 
Secondly, he sees God in a symmetrical and harmonious 
fashion. The same meaning is conveyed by the expres- 
sion of Tukarama, sn? Ri^R l or the expression 

in the Sanskrit verse from ^amkaracarya, 

< ... which tells us that proportion, 

symmetry and harmony are the essential features of the 
form and experience of God. Finally, the mystic must 
see the form of God continuously or c5'*ncTR as the Hindi 
saints would put it. So this kind of harmonious, symme- 
trical and continuous vision of God, immanently in the 
universe and transcendentally above it, constitutes the 
quality of in the experience of God. 

(ft) Community of Saints. Finally, a saint who 
has realised God in that manner cannot remain to him- 
self like the rhinoceros of Khagga Visana, of which 
Buddha speaks. He must come into contact with souls 
similar to himself. Communion of the saints, therefore, 
becomes not merely an ideal but the practice of such 
a saint. ’KW* 1 (X. 9). says the 

Bhagavadglta. Even contemporary philosophers have 
stressed the value of such a society of saints. Commu- 
nion has been and is an essential feature of the Chris- 
tian religion also. There is an inexpressible joy in the 
partaking of bliss not merely for oneself but in the 
company of those who have been recipients of a similar 
bliss. It is in this manner that the saints become 
responsible for the spreading of God’s Gospel. 
Jnanesvara, the greatest expounder of the doctrines 
of the Bhagavadglta, has brought out this point so 
beautifully that we cannot do better than quote his 
passage, which tells us exactly how like two adjacent 
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lakes, sending out their waves into each other, one saint 
sends out the waves of joy into the other and receives 
back from him similar waves of joy, when the wind of 
God’s Grace blows over both of them : 


“ In their hearts, they have become one with 
Me and I have become their very life. By the 
power of their realisation, they have forgotten 
life and death. By the power of that great 
illumination, they dance in the bliss of com- 
munion. They now give to each other illumina- 
tion of Self, and nothing else. As two lakes, 
which are in close proximity to each other, 
send their waves into one another, and as the 
mingling waves form as it were a crest-house 
for them, similarly, the waves of the joy of the 
two lovers of God mix with each other, and 
become ornaments of illumination for both. 
As the Sun may waive lights before the Sun... 
or as in full equality one stream may mix with 
another, similarly, the equal love of these 
Saints makes a happy confluence, on the top of 
which rise the crest of the Sattvika emotions... 
Then by the power of that great beatification 
they move out of themselves, and being filled 
with Me, they begin to proclaim Me to the world. 
The word, which had passed between the pupil 
and the teacher in their privacy, these Saints 
now proclaim to the whole world like a rumbl- 
ing cloud. As when the unblown lotus flower 
begins to open, it cannot contain within itself its 
own perfume, but must necessarily distribute 
it to king and pauper alike, similarly, these 
realisers of God proclaim Me to the whole 
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world, and in the joy of the proclamation they 
forget the process of proclamation itself. ” 

Jna. X. 119-128. 


Cosmic Vision of God 

In the great theophany in the eleventh chapter of 
the Bhagavadgita, we are lifted from the earthly region 
to the celestial, and there brought face to face with the 
manifestation of God, as He pervades the whole universe. 
Under this head we shall discuss six points. First, we 
shall speak about the wondrous manifestation of God, 
secondly, about His dazzling splendour and thirdly, 
about His terror-striking form. We shall next deal with 
the competition of the feeling of fear and joy as they arise 
in the mind of the aspirant ( in the present case, Arjuna ) 
during such a state of God-experience, and then with 
the vision of the future which was shown to Arjuna by 
Krsna. Finally, we shall speak about the divine deter- 
minism, ( as in the Tenth Book of Plato’s Republic), 
according to which the universe is ruled by one principle 
only, namely, the Will of God. 

(a) A Wondrous Manifestation of God. In regard 
to the first point, the wondrous manifestation of God, 
we are told in the Bhagavadgita how when Krsna showed 
his cosmic form to Arjuna, Arjuna saw that there was 
neither any beginning, nor any middle nor any end to 
the vision which he had seen, fTFci ^ ^ I 

( XI. 16. ). The entire space between earth and heaven 
seemed to have been occupied by God. ^prrjf^Til^rpcri f? 
osjih *RT.* I ( XI. 20 ). The form of God reached 

almost the top of the sky, being illumined with beauti- 
ful colours and lights. I ( XI. 24 ). 

Inside this space-filling appearance, Arjuna saw various 
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forms of God with an infinite number of colours and* 
celestial shapes. A 'TF’f ^ I (XI. 5). 

Beyond these morphic and colour experiences Arjuna 
saw that God showed Himself to him, an infinite number 
of faces and eyes and hands and feet. So the entire 
space of the universe seemed to be filled with God. As. 
to how far this space-filling form of God, as itself filled 
with an infinite number of divine faces, eyes, hands and 
feet, could be regarded as a mystical fact or a poetical 
description, we leave it to the judgment of those who have 
spent their lives in a spiritual endeavour for God-realisa- 
tion and who can see behind both poetry and mysticism. 

(b) The Dazzling Splendour of God. The Bhagavad- 

gita offers the following description of the dazzling 
splendour of God. The Sun and the Moon serve as his 
eyes. God is regarded as His mouth is described 

as emitting a blazing fire, ^Hffir5f=F? 5 Pa; I and the dazzling 
splendour of His form is regarded as equalling the splen- 
dour of a thousand Suns, simultaneously illuminating the 
sky. j%=f I ( XI. 12. ). Beyond the 

morphic and colour experiences of God, as described 
above, we have here a description of photic experience 
which has many parallels in the mystical literatures of 
India and elsewhere. 

( c ) The Terror-striking Form of God. We now 

proceed to what, according to the Bhagavadgita, may be 
called the terror-striking form of God. In that terrible 
theophany God shows Himself with a number of mouths 
having terrible fangs ; ^ A pnft I ( XI. 25 ). All. 

the beings that exist in the world are there shown to be 
crushed to death with their heads pounded between the 
teeth : I ( XI. 27 ). 
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This is as much as to say that God here takes on the 
fotm of the Terrific, Death. I (XI.32). 

: He is also described as not being satisfied with the crush- 

ing of all beings in the world. The form of God is also 
described as devouring the worlds themselves with 
flaming mouths and licking His tongues for want o£ 
satiety. *ira: I ( XI. 30 ). 

(d) Competition of the Feelings of Fear and Joy. It is 
no wonder that such a terrible form should fill Arjuna 
with fear. We find here a striking description of the 
competition of the feelings of fear and joy, of pain 
and bliss. Arjuna confesses that he was greatly satisfied 
with having seen the form which he had not seen before; 
but at the same time he confesses that the form he had 
seen was so terrible that it inspired him only with 
mortal fear. ftWSM S|T 1 ^ qqt h I 

( XI. 45 ). Fear entered the very marrow of his system 
and there was a sort of tremor that he experienced ; 
horripilation was also there. He also saw all the three 
worlds quaking with fear on account of the terrific form 
of God. RfPR I ( XI. 20 ) and consequently, 

] he said, he had lost all sense of direction and neither 

could he gather courage nor find peace, and the flow of 
j his vital forces seemed to have been absolutely checked, 

f fisil srft *T 3% I (XL 25) and 

fq’eqj | ( XI. 24 ). Here we can only cite a parallel from 
, the experience of a modern mystic who described himself 

j as absolutely powerless even to lift his hand from his 

heart in mortal fear and exclaimed that it would have 
\ been much better if he had not been privileged to have 

■ that experience. There was terrific fear inside, no doubt, 

| but there was also at the same time abounding joy. He 

wanted to have a re-vision of that experience over again, 


B. 18 
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but re-visions are not in man’s bands, and one has to 
leave them to the sweet Will of God. 

(<>) Vision of the Future. In the situation in which 
Arjuna was placed, Krsna showed him the vision of the 
future in order that he might be encouraged to fight to 
the end the battle in which he was engaged. Krsna 
showed him a panorama where Bhlsma and Drona and 
Karna along with the foremost warriors even on the side 
of the Pandavas were rushing headlong with great speed 
into the opened mouths of Krsna like moths in flaming 
fires : 

...W 5PT: 

SSfWfcfa M XI. 2$. 

5pf5TlF[ XI. 27. 

it wrr 11 ...XI. 29, 

The vision which Krsna showed to Arjuna was the 
vision not merely of speed but of acceleration ( ) 
with which the contending armies were rushing into 
the mouths of Krsna. To God there is neither friend 
nor foe. He treats all things alike. Earthquakes, pesti- 
lences and bombs do not make any distinction between 
one man and another, between prince and pauper, bet- 
ween friend and foe. Krsna showed His cosmic form to 
Arjuna in order to give him a glimpse of the vision of 
the future. 

( / ) Divine Determinism. It was for that reason that 
Krsna told Arjuna that there was Divine Determinism 
shaping the destinies of the world. “ All those heroes 
who were standing in the opposite ranks had already 
been killed by me.” rfWT l%cTp u#r ( XI. 33 ). “ Leave 
away, therefore, all sense of egoism and conquer your 
enemies.” *T ¥ fR R Tt% I ( XI. 32 ). They will 
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be killed in spite of you. Be, therefore, a willing instru- 
ment in the hands of God and take the credit of killing 
your enemies, ftfirPTfsi l ( XI. 33 ). These 

were the prophetic words which Krsna uttered to Arjuna. 
At the end Krsna assured him that if he did .so,. he was 
sure to obtain victory in the contest. Fight and thou 
shalt win. ifaTft ^ sqvTR; i ( XI. 34 ). This was 

the message which Krsna delivered to Arjuna. It was, 
therefore, the duty and the privilege of Arjuna to fight 
as the result had been already vouchsafed to him by 
Krsna. 

(g) A Picture on the Divine Canvas. We thus see 
from the Bhagavadgita how a combination of the vision 
of the future and Divine Determinism paved the way 
for the victory of the friends of God in the great 
Mahabharata war. Can we cite any modern example in 
which this combination has worked similarly? The 
greatest war that was fought on earth after the 
Mahabharata war was the last world war between the 
Germans and Italians on the one side and the English 
and the Americans on the other. The course of the 
war falls into two stages, one from 1939-1942 and the 
other from 1942-1945. There is a clear indication that 
Hitler and Mussolini always won in the first stage, and 
that Montgomerry and Eisenhower won continuously 
in the second. How are the two different strata to 
be seen in the divine picture ? If there was Lord Krsna 
to show Arjuna a vision in which he could see the form 
of God devouring and annihilating the enemies with his 
flaming mouths, we wonder how a similar picture could 
have been imagined in the last World War, where there 
was an almost antithetical representation of the two 
stages on the heavenly canvas. Artists and poets may 
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try to depict it in their own way. Would not the 
necessities of mystic experience, however, require a 
pictorial representation of the changing fortunes on the 
heavenly canvas, in which God with an uplifted flaming, 
thunderbolt might strike mercilessly at one side of the. 
battle during the first period and at the other side in the 
reverse direction with the same uplifted thunderbolt in 
the second ? A Divine Thunderbolt is probably the 
best weapon to annihilate the contending armies. It 
would have been extremely fortunate if one had been 
privileged to see the changing fortunes of the war 
on the heavenly canvas, and to interpret the Will of God 
accordingly. 
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CHAPTER XXI 


CONCLUSION 

*The Sublime and the Divine : A Study in Comparative Thought: 

Introduction 

I am very thankful to you, Revered President, for 
the signal honour you have done me in asking me to 
speak here this time on the subject which I propose 
to designate “ The Sublime and the Divine : A 

Study in Comparative Thought ”. This could also be 
otherwise called a “ Critique of Spiritual Experience, 
Intuition or Self-Realisation”. The word Critique is 
used here in the sense in which Kant has used it. It 
does not mean criticism, it does not mean a denial, but 
it means a very careful study and a critical investiga- 
tion of any philosophical problem. Kant was probably 
one of the greatest of European philosophers that have 
ever lived and his three works are most remarkable, 
namely, the Critique of Pure Reason, the Critique of 
Practical Reason and the Critique of Judgment, one 
rising on the top of the other. When I was young, 
I looked upon them like works of philosophy, but 
now they appear to me like works of poetry. When a 
thinker like Kant has given us his most abstruse ideas 
upon every single topic of thought and experience in 
these three Critiques, it would be a very hard task for 
any layman or even a philosopher to propose any new 
problems which might go beyond these three Critiques. 

* A lecture delivered at the Rashtrapati Bhawan, New Delhi, 
in April 1954. 
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And yet those who have studied contemporary philo- 
sophy and those who have studied Indian and Western 
thought from the spiritual point of view, will see that 
Kant is lacking in one element, namely, the element df 
intuition. The translators of his works in English have 
used the word ‘ intuition ’ no doubt but in a different 
sense. They have used the word ‘ intuition ’ 
( Anschauung ) in the sense of perception. Now the 
sense in which I am going to use it and in which 
it is used in contemporary thought is that super-sensu- 
ous faculty which goes beyond reason and which puts 
us in possession of things unknown to reason. The 
faculty by means of which we can enter into the 
spiritual life is intuition. It might correspond to what 
&amkaracarya calls Anubhuti. So I felt the necessity of 
supplementing the three great Critiques of Kant — those 
of Pure Reason, Practical Reason and Judgment — by a 
new Critique, namely, the Critique of Intuition or Spiri- 
tual Experience as we may call it. Now this idea arose 
in my mind from the study of the Bhagavadgita. For a 
long time since 1928, when I delivered my lectures on 
the Bhagavadgita at the Nagpur University, I have been 
pondering over that subject ; but many pre-occupations 
have prevented me from publishing the lectures till 
now. The three important topics which I discussed at 
that time were : (i) the Antinomies in the Bhagavadgita, 

( ii ) the Categorical Imperative and the Bhagavadgita, 
( iii ) the nature of the Sublime in the Bhagavadgita 
with reference to the philosophy of the Bhagavadgita. 
Very peculiarly these are also the three most important 
topics in Kantian philosophy and these have, been dealt, 
with respectively in the three great Critiques, Critique 
of Pure Reason, Critique of Practical Reason and 
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Critique of Judgment. Anyone who will read the 
present work even cursorily will see that these are the 
most important problems which have been dealt with 
therein. 


The Sublime in Western Thought 

In the last part of our work we discussed in detail 
the nature of the Antinomies in the Bhagavadglta, its 
doctrine of the Categorical Imperative, and other theo- 
ries of the ethical ideal. The problem of the Sublime 
was just touched upon while dealing with the Vision of 
God in the last chapter, but its full philosophical impli- 
cations were not brought out. If there is any great philo- 
sophical work which has fully brought out the relation 
of the Sublime to the Divine, it is the Bhagavadglta. 

( a ) The Concept of the Sublime in Kant, Kant had 
seen the relation of the Sublime to the Divine only as 
through a glass darkly, and hence he was not able to 
portray the conception of the sublime in its full linea- 
ments. For example, Kant was not right in putting the 
category of the sublime in between the categories of 
the beautiful and the teleological in his Critique of 
Judgment. Kant included sublimity along with taste 
in the aesthetic judgment and left teleology for a 
later part, namely, the teleological judgment. I think 
that instead of putting sublimity in between taste and 
teleology, Kant should have put the teleological in 
between the beautiful and the sublime. The sublime 
might well be taken to be a synthesis of the beautifu 
and the teleological. Incidentally, we might also men- 
tion that this would have helped Kant in his usual 
scheme of tripartite development as between taste, 
teleology and sublimity. In spite, however, of Kant’s 
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interposition of the sublime -between taste and teleology*, 
his description of sublimity remains wonderful. What 
tempted me to take this subject was this kind of subli- 
mity which occurs in poetry, in art, in human life and 
in spiritual experience. The Taj might be a beautiful 
building, but the laying out of the three-mile long ave- 
nue to the President’s Chamber studded on both sides by 
Governmental buildings and the Houses of Parliament, 
is sublime. The distinction between beauty and subli- 
mity, according to Kant, is that while in beauty, which 
aims at order, symmetry and harmony, man’s mind be- 
comes assimilated and attuned to the objects perceived, 
in sublimity, it is conquered by them. What happens 
when earthquakes take place ? In hurricanes, in great 
fires, in wars, during pestilences and high floods ? Man’s 
mind is conquered by nature and hence sublimity 
comes in. And yet, says Kant, man’s mind is so 
great that he must not allow these to overpower it. 
It may be that these forces might make a man succumb 
for a while; but he knows that man’s inner self is ulti- 
mately higher than any of the forces of nature, and 
that the inner conquest is on a higher level than the 
conquest of nature. 

( b ) The Idea of the Holy in Otto. Kant’s idea of 
the sublime resembles that which has been explained so 
well in recent times by a writer of great note, Dr. 
Rudolph Otto, in his remarkable book, the Idea of the 
Holy. I was fortunate to meet Dr. Otto in Poona in 19,27*. 
I had read his book and he also had read mine on the- 
Upani§ads, and he sent a note to me saying that he would 
come, to see me. I replied, “ Sir, you are very old. You 
need not come to me, but I will myself go to see you.” 
And so I went to him along with Dr. Macnicol and. 
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Dr. Belvalkar and had good discussion with him. He 
spoke English so well. And when I parted company 
with him, I said, “ Sir, you are a real professor.” I have 
not seen another Christian who was so open-minded and 
who read and prized the religious books dealing with 
religions other than his own as Otto. Otto has trans- 
lated the Eleventh chapter of the Bhagavadgita in verse 
and added it as an appendix to the Idea of the Holy. The 
Idea of the Holy i§ a wonderful book even from the 
point of view of literature, not to speak of philosophy. 
In this book Dr. Otto has advanced a new conception 
like our own conception of intuition. Our intuition 
rises on the top of pure Reason, Practical Reason and 
Judgment. So also, he says, his Idea of the Holy rises 
above the conceptions of the True, the Good and the 
Beautiful. It is a category sui generis. It cannot be 
reduced to any other. The Holy is the category of God. 
It is what Otto calls ‘ Mysterium Tremendum \ It is full of 
mystery and full of the highest terror which God 
inspires. Such a terror was inspired in the mind of 
Arjuna by the jsNw of Krsna. We may see from the 
above how Kant’s idea of the Sublime, Otto’s idea of 
the Holy and our own idea of Intuition stand on the 
same level. 

The Sublime in Indian Spiritual Literature 

We have already described in the last chapter the 
nature of the Cosmic Vision of God which Arjuna had 
through the Grace of Kjsna. The eleventh Chapter of 
the Bhagavadgita is a classical illustration in Sanskrit 
literature of such Cosmic Vision or The- 

various provincial literatures of India also are not 
wanting in a portrayal of this kind of experience. Let 
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•us illustrate the idea of the sublime from three Provin- 
cial literatures of India — Hindi, Kannada and Marathi. 
Of course, these are only specimens and the same idea of 
the sublime may be illustrated from other provincial 
literatures also. We shall tafte three illustrations from 
Hindi spiritual literature, from Kablra, Gulala andTulasi- 
dasa ; one from Kannada literature, from Bhavataraka ; 
and finally, one from Marathi literature from Jnaneivara. 
These will support, from the point of view of mystical 
experience, the discussion of the sublime which we have 
.already given from the Bhagavadgita. These five speci- 
mens would be enough to let us know the real nature of 
the sublime in mystical experience, the characteristics of 
the Holy and the intuitional method by which they have 
to be apprehended. 

( a ) Kablra. Let us begin by taking three great 
poems from Hindi spiritual literature. In the poem 

sfltfi m *RcT fllc5 3if , Kabxra tells us that the river be- 
came so powerful that it devoured the ocean. The 
individual self devoured the existence of God. ( ^ff^crr 
# flit). This is sublime, human existence 
devouring God. Kabira also tells us, ST^cTR tjf iff IF# 
■3FIfF# # 3TRT ft.... <£ I see the entire panorama of the 
ten Avataras passing before me in a single night, and at 
the same time my mind is filled with soft and delicate 
Bounds of IFWRI#* Will it not fill me with great wonder 
and astonishment ? Words of praise fall automatically 
from my lips ”, says Kabira. This is sublime. 

(b) Gulala. We have another sublime experience 
in Gulala. He tells us that the human children, little 
selves as we are, are in a small cradle which has been 
provided for us by our mother. This cradle in which 
God has put man, has neither poles to support it nor 
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ropes to bind it : f[q % ^ qpiS'. The bells of 

the cradle are making an unceasing musical sound 
for all twenty-four hours : errs <Tf* Let us 

sing thi3 song in the Hindol Raga : T?3toWT ft- 

He further tells us that when the spiritual teacher gave 
a push to the cradle, the cradle lost all moorings, lost all 
connection of poles and ropes which did not exist and 
evaporated in the air, and that the ‘spiritual article’ that 
was inside it mixed with the whole universe (as Words- 
worth has also put it ) : f rff sptcT WC gSFrr I W 

II So, such a kind of sublime experience a 
mystic can get provided he regards himself as a child of 
God. 

( c ) Tulasidasa We now pass on to some fine 
verses from Tulasidasa in which we are given the in- 
stance of a Cataka. It was pelted by Nature with pebbles 
of ice with the consequence that its feathers were reduc- 
ed to pieces. In addition, a huntsman came and dischar- 
ged a mortal arrow at the bird. Then what did it do ? 
It fell into the Ganga, no doubt, but it did not turn its 
beak downwards. It refused to partake of the holy 
waters of the Ganga. It lifted its beak upwards to- 
wards the cloud in order that it might gather some drops 
of rain from it. This is an illustration to show how a 
man must be a one-pointed Rhakta if he wants to 
receive drops of mercy from God. . The goal of the 
attention of the Cataka was the drops of water from 
the cloud. The goal of the attention of a Bhakta 
should be drops of mercy from God. This is an illustra- 
tion of the sublime. Of course, I leave it to those who- 
are students of A lamkara &astra and to those who are 
students of poetry — Indian and European — to consider 
this question of the sublime in its spiritual aspect. 
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( d ) Bhavataraka. Let us now proceed to a famous 
poem in Kannada literature, namely that from Bhavataraka 
STCTtoit £% I When the Eye has stood before the 
eye, says the poet, a great phenomenon occurs; the world 
disappears ss% f TE=fr?<2, the vision of the Eye before the 
eye implies an absolute destruction of the vision of the 
world. Bhavataraka further tells us that when he, as 
an individual spirit, made his appearance in the world, 
he descended into the complex of the twenty-five ele- 
ments, reminding us of similar utterances from other 
great writers. Aristotle talks of a god-like activity from 
•without to inhabit this complex of different elements. 
The Bible tells us that God breathed into the nostrils 
of man the breath of life and vivified a tenement of 
clay. And in the Vedas we have a famous utterance 
- 3 T?q«RT I (R. V. I. 164.). The boneless entity 

made a bony tenement for itself. This is the literal 
meaning of the word 3T3WR. Finally, in a couple of 
famous lines Bhavataraka tells us that after spiritual 
realisation, he saw a new glory in the world. It seemed 
as if there was a regeneration or a re-creation of the 
•entire world. The whole world from the earth to the 
top of the mountain seemed filled with immaculate 
spirit : qjfcTTR fllRerg. These are excellent 

illustrations of the sublime. 

( e ) Jnane&vara. As an illustration of the sublime 
we shall take only one passage from Marathi literature. 
The passage given below is taken from Jnane^vari. It 
shows how its author, the great poet-saint of Mahara- 
shtra, develops the idea of the sublime : 

“ Arjuna saw himself along with God in 
God and God saw Himself along with Arjuna, 
and Sanjayasaw both of them together... When 
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one mirror is placed in front of another, which 
shall we say reflects which ? The difference 
between the original and the image vanishes 
and each will give an infinite number of reflec- 
tions of the other. Supposing another Sun 
-arose before the Sun, who is the illuminator 
and who is the illumined ?... So Krsna and 
Arjuna reached a state of unison. I myself, 
said Sanjaya, found my at-one-ment with 
them. ” 


XVIII. 1592-1607. 


The Sublime in the World of Nature 

After these illustrations of the sublime in the 
mystical experience drawn from the various provincial 
literatures of India, we shall proceed to discuss the 
.question of the sublime in its other aspects. We have 
hitherto taken into account only the world of spirit ; 
but the world of nature also is no inconsiderable field 
for the operation of the sublime. It has been well said 
that any spiritual experience whatsoever hides in it an 
element of sublimity. It may be said similarly that 
every department of Nature is filled with the operation 
of the sublime. We shall here consider only three 
branches of science, namely, geology, meteorology and 
astronomy to understand the nature of the operation of 
the sublime. The earth, the sky and' the heavens 
might well be taken to be the three fields where the 
principle of the sublime operates. 

(a) Geology. So far as geology is concerned, 
( i ) we have merely to look at the phenomenon of the 
earthquakes to see how and to what heights the sublime 
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might rise. The present writer had an experience of an 
earthquake at Allahabad in 1934 when a palatial build- 
ing opposite his own house swung to and fro on account 
of the internal vibrations of the earth, calling forth from 
a devout Mullah in the vicinity an expression of 
prayer 1 AUa Ho Akbar ’. It was feared that the earth 
was almost breaking in twain, (ii) The same thing 
happens when volcanic eruptions take place. The 
whole history of volcanic eruptions upon the earth and 
the succeeding geological formations show what great 
power there is in these eruptions to produce a feeling of 
the sublime. The celebrated Manasa Sarovara on the 
top of the Himalayas in Tibet, encircled by the two 
mountains, Kailasa and Mandhata, is a typical example 
of how at the beginning of the formation of the earth,, 
volcanic eruptions came from craters like the one in 
Manasa Sarovara and produced mountains of lava on 
both sides of the crater, which stand even today as 
monuments of the power of the internal forces of the- 
earth. We have merely to carry our imagination back 
to the beginning of the earth when such a tremendous 
natural phenomenon was occurring. ( iii ) Then again, 
anyone who has seen the entire region of the delta 
between the Gang a and the Yamuna, with its tip at their 
confluence at Allahabad upwards to a distance of about 
two to three hundred miles, will know that the whole 
region is covered merely by sand, and not a single piece 
of stone is to be found there. When the present writer, 
after going to Allahabad in 1928, wanted to fix a nail in 
a wall, he could not find a single stone even after an 
amount of search. He greatly wondered at this pheno- 
menon and inquired why it was that he could not find 
a stone ? The reply came that in order to find a stone 
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'one 'had to go up a hundred miles to the Himalayas in 
the North or to go down almost as many miles to the 
Vindhya in the South. The whole region is covered by 
sand. What a great phenomenon must have occurred 
when this sandy plain was brought into being . by the 
withdrawal of the waters from the Arabian sea and the 
Indian ocean, reminding us perpetually that every 
particle of sand in the delta is a memento of eternal 
history, crying out “ ^TcT ^Ici *TM. ” 

( b ) Meteorology. Another illustration of the sub- 
lime might be drawn from the science of meteorology 
•when we consider such phenomena as the Aurora Borea- 
lis in the Arctic regions and the Aurora Australis in the 
Antarctic. The Latin word Aurora and the Greek 
word Eos are connected with the Sanskrit word ^ to 
.illumine, from which the name of the deity is 
derived. It is one thing to read of the phenomenon of 
various colours in the Aurora and another altogether to 
be a witness to the manifestation of this phenomenon 
before one’s eyes. A friend of minej who was able to 
see it at Oslo about a quarter of a century ago, described 
to me what a great panorama of colours is exhibited in 
the Aurora Borealis. Various colours such as orange, 
blue, red, yellow and green are exhibited, the green 
being the most predominant of them all. The colour 
phenomenon is due to the electric disturbances in the 
Arctic and Antarctic regions when disturbances 
occur at the Magnetic Poles. The description of the 
Aurora is indeed a vivid illustration of the sublime. 

There is also a description of the so far back as the 

times of the Rgveda which might well have prompted 
Tilak to point out that this description could be experienc- 
•ed only by one who has lived near about the Arctic region. 


B. 19 
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\ R.V. (III.61.3) is a celebrated prayer 
which is offered to the Goddess Dawn by her Vedic de- 
votees. She moves round about the horizon like a 
wheel, separating day and night approximately by a 
period of two months, the day consisting continuously of 
about four months, the night again continuously of about 
four months. These are joined together by the dawn 
and the twilight of two months duration each, when 
either before sunrise or sunset we find these variegated 
multi-coloured phenomena on the canvas of the horizon. 
Usas is described as coming in a golden chariot with her. 
horses bedecked in prismatic colours : 

3tr c=TT §WST 3T*TT: I 

^ I (RV. III. 61.2) 

Though old, she is ever young. ... She is regarded as 
a banner of immortality *. l She follows the 

eternal law and is an ideal of vision and aspiration for 
all humanity : arpet I It is this sublime 

experience of the dawn which has made the prayers to 
Usas in Rgveda the most classical illustrations of poetic 
imagination and devotional fervour. 

( c ) Astronomy. Not less important nor less signi- 
ficant are the astronomical phenomena which from the 
points of view of intensity and operation in imagination 
might be supposed to excel any other description of the 
manifestations of the sublime in the world of nature. 
What a great description we find in the Bhagavata of 
the so-called &msumara Cakra or the Divine Alligator,, 
as it is called, with its tail originating at the North Pole 
and its mouth at the Canopas, its spherical body moving in 
the heavens situated up and down the milky ways, with 
the great bear and the small bear constituting its waist,, 
•with stars, planets and constellations constituting the 
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other parts of the body ; the stars constituting the num- 
berless hairs of the alligator, the planets constituting the 
internal organs such as thorax, throat, navel, heart and, 
the rest, and the constellations constituting its external 
limbs such as ears, eyes, legs, ribs and so on. The 
heavenly motions are due entirely to this whirling 
round of the alligator from end to end in the heavenly 
regions. No better example of the sublime from astro- 
nomy clothed in poetic imagination and with an element 
of devotion added to it could be thought of. In fact, 
this form of the alligator is supposed to have been revea- 
led to Vasudeva, as the Bhagavata tells us, during his 
state of meditation. In addition, any one who contem- 
plates on this form of the alligator, the Bhagavata tells 
us, will thereby be freed from all his sins. 

We have hitherto taken specimens of the sublime 
from the world of spirit (and the world of nature. It 
now behoves us to make a short philosophical investiga- 
tion of the nature of the sublime. This will be done from 
the points of view of ( 1 ) metaphysics, ( 2 ) psychology 
of religion and ( 3 ) morality. 

The Sublime in Metaphysics : ( Conquest of mind by 

Nature. Infinitude. The Divine ) 

As regards metaphysical analysis of the conception 
of the sublime, we have to point out at the outset what 
Kant has so much insisted on in his Critique of 
Judgment, namely, that the distinction between 
the beautiful and the sublime is the distinction 
between assimilation and conquest. While in the 
experience of the beautiful the mind of man becomes 
assimilated to the object perceived, in the case of the 
sublime it is conquered by outside experience. A second 
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point in the metaphysical analysis would be the distinc- 
tion between magnitude and force, what Kant calls the 
•mathematical and the dynamical aspects of the sublime - 
We might, for our purpose, call these respectively exten- 
sity and intensity of sublime experience. The third, and 
this is the most important point, is the nature of the In- 
finitude that is portrayed in the manifestations of the sub- 
lime. The experience of the sublime seems to be almost 
transcendent and baffling even for the imagination to 
reach. Anaximander was not wrong when he regarded the 
Apeiron as his most fundamental category. The Peras 
is a small conception, but the Apeiron brings us quite 
near to Divinity. In other works of mine I have already 
stressed this aspect of the element of Divinity in all 
cases of Infinitude as, for example, in the of Kabira 
-and of Kannada saints. I was very glad to 

find that when Professor Burch of America came to 
Nimbal, he stressed exactly in the same manner the 
divine aspect of Anaximander’s Infinitude in one of his 
recent contributions to the American Review of Meta- 
physics. 


The Sublime in Psychology of Religion 

As regards the analysis of the, sublime from the 
point of view of the psychology of religion, we must 
make it clear that here, so far as the relation between 
the internal and the external experiences is concerned, 
the tables are turned. In the metaphysical aspect of 
the sublime, nature dominates the mind of man, but 
in the psychological aspect it plays a subservient role. 
Inner consciousness rises superior to nature in the case 
of psychological experience, while in the case of meta- 
physics it is subordinated to nature. Then again, the 
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total compound state of emotions, which a man is 
enjoying while he is experiencing the sublime, is what 
as we might call, according to the diary of a modern 
mystic, a “ compound of reverence, fear, joy, wonder 
and love. ” Fear and joy, of course, are predominant 
as we have already seen in the case of Arjuna, but the 
other experiences of reverence, wonder and love also are 
not less important. These along with fear and joy make 
up the total compound of emotions which a mystic, 
enjoys during his experiences of the -sublime. Finally, 
we pass through the three-fold process of purification,, 
clarification and sanctification from the moral, intel- 
lectual and spiritual points of view respectively. In the 
first place, our mind must become pure before we could 
have any experience of the sublime. Secondly, this 
purity must lead to the clarification of intellect, and 
finally this clarification must culminate in a state of 
sanctification. It is not without reason that people, 
who have come out of spiritual meditation, have descri- 
bed how a new world has been created for them. 
Bhavataraka had such an experience as we have seen 
elsewhere, and even Ruskin has referred to it in his 
Modern Painters. This is the highest state to which a 
man can rise, so far as the psychology of religious ex- 
perience is concerned. 

The Sublime in Morality : Kant’s New Copernican Revolution 
in his Opus Postumum : Three Stages 

As regards the analysis of the sublime from the 
moral point of view, no better proposition can be put 
forth than the one suggested by Kant that the moral 
may be regarded as the most sublime conception of ex- 
perience. No man has spent greater labour upon the 


293 



THE BHAGAVADGITA : PHILOSOPHY OF GOD-REALISATION 

justification of the moral life than Kant; no better book 
has been written on ethics than his Critique of Practical 
Reason; and no more important statement has been 
made by anybody than by Kant that the proof of God 
was to be found through an analysis of the conception 
of the Summum Bonum from the point of view of the 
adjustment of merit and reward. This is a very classi- 
cal statement of moral philosophy. It is really a great 
wonder that after he had written his Critique of 
Pratical Reason, Kant continued to ponder on its tenets 
till the time of his death. Certain manuscripts in his 
handwriting were discovered with him at the time of his 
death, which were published posthumously by Erich 
Adickes in 1920 ' and in which we find Kant entirely 
revolutionising his old conceptions of the Summum 
Bonum and the Categorical Imperative. 

Kant’s statements which Erich Adickes has publi- 
shed under the title ‘Opus Postumum’ are most wonder- 
ful, showing to us how a deep thinker like Kant, not 
being satisfied with some propositions which he had 
enunciated early in his career and upon which he con- 
stantly meditated till the time of his death, should have 
come to certain new conclusions which change entirely 
the aspect of his moral philosophy. These statements 
put together might, in our opinion, be taken to indicate 
the three stages, the negative, the positive and the 
constructive, if we follow the usual Kantian synthetic 
method. 

(a) Negative. Negatively, we might say that 
Kant now entirely denies to the conception of the 
Summum Bonum the power to prove the existence of 
God. Students of Kant are aware how the upshot of 
his Critique of Pure Reason was to show the invalidity 
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of the intellectual proofs of God, the ontological, the 
cosmological and the physico-theological, while the only 
proof of God upon which he could rely in the Critique 
of Practical Reason was the moral proof based upon an 
analysis of the conception of the Summum Bonum, 
involving adjustment of works to recompense. In the 
Opus Postumum of Kant above referred to, even this 
moral proof of God is regarded by him as entirely 
untenable and illegitimately theoretical. ” The 
powerlessness of the Summum Bonum to prove the 
existence of God and the illegitimateness and the untena- 
bility of the moral argument for the proof of God 
would have been sufficient to give the old purist inter- 
preters of Kant a nervous shock from which it would 
have been hard for them to recover. 

( b ) Positive, Positively, we may say that 
( 1 ) Kant now credits the Categorical Imperative itself 
with the power of leading us directly to God. Kant 
thus tells us that the Categorical Imperative might be 
regarded as the “ Command of the Inner Being, ” 
the voice of the “ Imperantis who holds universal 
sway. ” From this point of view, all duties become the 
Commands of God Himself. We have pointed out in a 
former chapter that the one main distinction between 
Kant and the Bhagavadglta, so far as the Categorical 
Imperative is concerned, is that while in Kant the old 
•Categorical Imperative is self-justified, in the 
Bhagavadglta it is justified by reference to God. 
The Bhagavadglta has insisted upon the divine nature 
of all dutiful actions as we have already seen. . The 
position at which Kant has now arrived is exactly the 
position of the Bhagavadglta. ( 2 ) Kant goes on to 
•say now he “ stands under the awful but at the same 
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time salutary guidance and surety of God ; and it is 
He, ” he tells us further, “ who either justifies or 
condemns my actions. ” ( 3 ) Kant is not satisfied with' 

the. mere statement that the Categorical Imperative 
issues from God ; he makes further statements in which, 
we find the moral purist arriving at the position of a. 
theist. Kant says in a theistic manner that it is “ God. 
Himself and not merely the Idea of God who is 
immanent in the human spirit. ” ( 4 ) It is this God, 
he further tells us, “ this Being ( Wesen ) in him 
who stands in causal relationship with him, and 
what is strangest of all is that this causality is a 
determination to freedom.” (5) Kant even speaks about 
the personality of God. “ Personality could be ascribed 
to God, ” he tells us, “ as a result of the singleness of its 
object.” (6) Further, almost in a theological fashion he 
speaks about God as “ the Ideal of Power and Wisdom 
in one.” (7) Finally, in almost a mystical manner, Kant 
tells us that it “ is God who is not merely in him but 
about him and over him.” What an extraordinary 
change we find here from the mere Idea of God with, 
which Kant began his philosophic career to this concep- 
. tion of an all-pervasive Spirit with which he ends it ! 

( c ) Constructive . Beyond these negative and posi- 
tive aspects of the new Kantian ethics is his construc- 
tive statement, a very extraordinary statement, indeed, 
in which he asserts his identity with this Supreme Being. 
One stands gaping to see how he should have arrived at 
the conclusion : “ I, AS MAN, AM MYSELF THIS- 
BEING.’’ What better enunciation can we have than 
this of an intrepid Identitate philosophy ? On the whole, 
we thus see Kant rising, through his Critiques and Opus 
Postumum, from a mere agnosticism to moral purism^ 
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from moral purism to theism, from theism to theologism 
and from theologism to a mystical Identitate philosophy. 
^AThat difference would there be now between Kant’s 
perfected philosophy and the philosophy of the Bhaga- 
vadgxta which synthesises the moral, the sublime and 
the divine in a crowning Philosophy of Spirit. One 
need now no longer ask, “ what is the relation between 
the moral and the sublime ? Is the moral more divine 
than the sublime or the sublime more divine than the 
moral ?” It is enough for us to know that the Moral, the 
Sublime and the Divine all merge in one consummate - 
Philosophy of Spirit like that of the Bhagavadgita. 
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European philosophy (contem- 
porary), its stress 165. 
evolution (Aurobindo) 170. 
existence ( sat ) 164, 56. 
experience, mystical 56, 65 , 
232ff ; super-sensuous 232 ; 
beatific 233 ; permanent 233 ; 
continuous 233. 

exterpolationism78; Schrader 91* 
Extra (Otto) 155. 
extrovert ( Jung) 204. 
eye (divine) 286. 
faith ( St. Augustine ) as chief 
virtue 212. 

Farquhar 6, 77, 95, 106, 1 Ilf. 
fear, conquest of 253. 
fear and joy in God- vision 273. 
fearlessness (abhaya) 213, 246. 
feelings, attendant on the Holy 
(Otto) 156. 

Fergusson College 124. 
flood of illusion 56 ; see may a- 
nadi 61 f. 

foetus ( illustration ) 252. 
forbearance ( ksama ) 247. 
freedom ( conception ) 180. 
Gandhamadana (mountain) 104. 
Gandhi 6, 50f, 77, 124; anasakti 
132 ; on detachment 139f ; as 
an ideal sage 140; autobiogra- 
phical in his description of a 
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devotee 145, 172 ; an artist in 
.s^tyagraha £00; chief virtues 
2ii. . ; . 

Gariga 285, 28 8», . : ■ » 

Garbe 5, 7 7 ; his theoi^ 78£ s on 
exclusion, , of raimamsic and 
Vedantic passages 78f ; * on 
Krsna exception 79, 80; reads 
BG six times 80; on maya 83 t 
87 ; on I^rsna 88, 95, 106, 107, 
108, 109,’ 118, 143,159, 16Q, 
250. * ; ... 

Garudadhvaja 104. } > .• - M ■ 

geojogy* sutjlime^n 287fi 
German race, superiority 12$. 
Ghora Ahgiras t a :17f- •* ■ f ’3 
Ghosundi '(inscription) 104, r!12. 
Gita and Gospel 112, 113 ; see 
Farquhat. > J - ^ 

Gita criticism 78.’ r • : * ' v 
GTtardhyana 39. 1 • ? 

Gitdmarmadarsana k l35ffi ; 4 
Giitirahasya 124 ; outstanding 
points 13 3f; see Tilali. k 
Gnostic Ideal 6; Aurobindo 163, 
I66f. ; : ‘ 

gnosticism ( Christian and Auro- 
bindite) 166. 5 

gnostic race ( Aurobindo) 167 1 . 1 
gnbstics 166. 

God ( existence ) cosmological 
argument 55f, 59f ^ontological 
argument 59 ; ^psychological 
argument 59 ; moral argument 
/59; unmoved mover .of the 

] i * J ; * \, u < * * * * 

universe 60 ; omnipotence of 
,60,; , search; through- miseries 
, 6?f; ^llsse^f; all-knower 86 ; 


, see upadrasta and anumQntd; 

.= (world ( Katju ) 156 ; trans- 
cendental in BG ( Otto ) 158 ; 
■ super-ultimate 158 ; descent 
t before a devotee 175f; and man, 
coexistence 175; descending 
before a rsi 176 ; nature of, in 
BG 179; sublime vision of 180; 
conception 180; super-personal 
181 ; whirling the world about 
his finger ( Goethe ) 1 83 ; as 
supervisor, ( adhyaksa ) 184; 
avatara 186 ; as.a miracle 19 1 ; 
human limitations in his 
knowledge 191 ; possibility of 
his knowledge by himself alone 
191; .as thought' of thought 
(Aristotle) 192; personal 194; 
his activity in universe 197; 
dedication of all actions to 202; 
propitiation by ’yajna 202 ; in- 
tellectual love . bf, as central 
virtue (Spinoza) 211; problem 
. cff 2251; nature of 225f; 

criteria of God-realisation 
; 225f; levels of aspirations 
225f ; perils in search of 
225f ; in Samkhya227f ; as the 
1 26ih principle 228; in Yoga 
229f; definition of, in Yoga 229; 
'crippled in Yoga 229; uncon- 
taminated 229; a primus inter 
pares 229; in Yoga, an eph 
phenomenon 229; not active 
in Yoga . ,239; identification 
with Atman in Yoga 229 ; in 
Brahmasutra 230; impersonal 
in Brahmasutra 230; personal 
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230; doable formulation in 
Brahmasutra 230 ; in BG 
230f; intellectual seekers of 
236; spiritual seekers 236; 
as an artificer 237; as a juggler 
237; living in camouflage 

242 ; transcendental being 

272 ; meditation on 242; per^ 
sonalistic and impersonalistic 
conceptions 243; pervading and 
transcending 244; beyond good 
and bad 244 ; beyond dualities 
244; existence and non-exis- 
tence 244; as ascarya 244f ; 
as the greatest wonder 244; 
methods of meditation on 245f;* 
as ethical value 245f ; enemy 
of rasa 253 ; above rasa 253 ; 
meditation on 253; love of 254 ; 
surrender to 255 ; his grace 
255 ; his compassion 255 ; his 
blessing ( prasada ) 256 ; su- 
blime vision of 257ff ; 
ecstatic vision 257; cosmic 
vision 257 ; moral relationship 
262f ; axiological relation with 
252f; manifestation of 271f; 
morphic and colour vision 272; 
splendour 272 ; pervading and 
manifesting in universe 271 ; 
photic experience^ 272; splen- 
dour of 272; terror-striking 
form 272f y as terrific death 

273 ; his eyes ( sun and moon ) 
272 ; proof of his existence 
( Kant ) 294 ; personality of 
(Kant) 296 ; not merely inside, 
but about and above ( Kant ) 
296* 


1 God is dead* ( Nietzsche) 128, 
God-aspirations 225 ; levels of 
234 f. 

God-devotion, as supreme virtue 
211 ; as the source of all 
virtues 212f. 

God- enjoyment, action in rela- 
tion to 205. 

God- experience, its three criteria 
7f; resolves all contradictions 
, 261f; 277. ; 

God-intoxication 172, 
God-realisation, central theme of 
BG 77; by three paths (Besant) 
147 , 175 ; no place for ‘ought’ 
in 207 , 225 ; breath-control as 
means 250 mystical experi- 
ence in 264 ; see God^vision ; 
meditation t, methods of . . 
God-seekers, six categories 23 4f. 
God-vision, sublime 8 ;. see illu- 
mination 205; destroys 1 rasa 
253, 260 ; in internal consci- , 
ousness 260f; in external world 
261 ; effects of 264f ; jpy and 
peace 265 ; disgust of worldly 
things 265f ; sinlessness 266f ; 
origin of bhakti in 267 ; and 
bhakti, reciprocal causality 
in 267; warding off perils in 
267f ; vision, of equality in 
268f ; symmetrical and harmo- 
nious 269 ; social equality due 
to 269; continuous 269; imma- 
nent and transcendent 269 ; 
community of Saints 269 ; 
cosmic 271ff ; fear and joy ia 
273 ; pain and bliss 273, 
Goethe (quoted) 183, 
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Gokul 107. 

gold, fine ( illustration of ) 71. 
Gospel of God 269. 
grace, from above 202 ; element 
of 253f ; three stages in 255 ; 
wards off all perils 267f. 

Green 125, 129ff; 4 self ’ 130; 
spiritual principle in man and 
nature 130; perfection 130; 
nearest to BG 13 1. 

Gulal, 284L 

gunas, substantival or adjectival? 
29; s eetrigunas; transcendence 
of, see nistraigunya. 
guru ( atmajna ) 237f. 

Harita ( quoted) 206. 
harmlessness ( ahimsa) 213. 
harmony, as the chief moral prin- 
ciple 211. 

Hegel, on incarnation 165. 
Heliodorus 104, 112 ; correct the 
spelling. 

Herakleitos 24. 
heteronomy 209. * 

Hill, W. D. P. 147, 152; world 
as a puppet-show 152. 
Himalaya 144, 289. 
himsa ( = sacrifice) 98. 
Hinduism and Christianity 157. . 
Hitler 128, 235, 275. 

Holtzmann 5, 78; his theory 89f. 
Holy, the 155f; Category of 
(Otto) 155; beyond true, good 
and beautiful 155 ; category of 
God 283. 

Hopkins 38, 88, 143. 
horripilation ( bhava ) 65. 
Humbolt 78. 

jhumility ( amanitva ) 247. 


humour ( medical ) 29. 

Huxley, Aldous 147, 148 ; 
x* 244. 

1 1 as man am myself this being * 
(Kant) 296. 
ideals ( Kant) 180. 
idealism vs beatificism 244. 

Idea of Good (Plato) 57. 

Idea of God ( Kant ) 296 
Idea of Holy 155 ; Otto 282f. 
Ideas (Plato) 184, 241. 
Identitate philosophy ( Kant 
296, 297. 

Igdrassil 15, 

ignorance ( Aurobindo ) 170L 
Iksvaku 96. 

illumination, action in relation to* 
205; asymptotic approach to 
207. 

illusion ( ^amkara ) 44, 
immortality of soul 93 ; ( Auro- 
bindo) 168; as divinisation 170?* 
triple 170. 

Imperative, Categorical, see 
Categorical Imperative, 
incarnation (Gandhi) 140, 143f; 
Hegel on 144 ; avatara 173f. 
as descent of God before devo- 
tee 175 ; 185. 
indeterminism 239. 
individuality, its complete anni- 
hilation 67. 

Inferno ( Dante ) 234. 

Infinite and Divine 9; and eternal 
. ( its awareness ) 171. 
infinitude ( in sublime ) 292. 
initiation, and realisation 72;, 
central and peripheral 232f 
Inner Person ( Aurobindo ) 1 69. 
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instrumentalism ( divine ) 93 ; 
Otto 161, 

intellectual faculty 57. 
interpolationism 77ff. 
introvert (Jung) 204. 
intuition ( Aurobindo ) 164 ; its 
functions criticised 165 ; place 
disputed 165 ; in spiritual ex- 
perience 232 f; critique of 279; 
as super-sensuous faculty 280, 
283. 

involution 170* 

Isa Up. 4, I3f, 206, 261, 262. 
Ts vara in BG wholly transcendent 
158 ; see God ; tnoncts mana - 
dum 166. 

Isvarabhava ( lordliness ) 213, 
214. 

Jagannathadasa 262. 

Jahnavi 144. 

JairainTyasutras 138; see mi- 
mam sa sutra. 

Jainism 227; denial of God 227. 
James, W. 155; on God, freedom, 
immortality 247f. 

Janaka ( a samnyasin ? ) 135n ; 
197 : BG’s argumentum ad 
homitiem about 197. 
jara-marana 235. 

Jaya 90. 

Jesting Pilate 37. 

Jesus of Nazareth 112; see Christ, 
jiva, theories about 49, 50. 
jlvanmukta, his work 190. 
jivanmukti 180, 188, 221. 

Job, Book of ( Old Test. ) 158. 
Jobares ( = Jatnuna ) 104. 
joy, elative ( god- vision ) 265 ; 
anatropic 265 ; leading to 
peace 265. 


jnana ( Tilak on ) 1 34; mystical 
134; isamkara 135; compatible 
with Yoga 167 ; 193 ; and 
karma 1 94 ; superior to karma 
194 ; compafed with Greek 
iheoria 198 ; not an event but 
a process 207; and bhakti 211. 
Jnana-bhakti-karma-samuccaya 
( Belvalkar ) 150. 
jnanakarmasamuccaya 6, 135, 
205f. 

jnanayoga 198. 
jnanayogins 50. 

Jnanesvara 4f, 43f; mystical 

interpretation 55-74 ; his eight 
original points 5 5ff; on maya- 
nadi 56 ; doctrine of unison 
56; mystical emotions 56 ; on 
cit-surya 56f ; observation of 
nature 58 ; mayanadi 6 If ; 
pramadas 61 ; on pramanas 
61f; on death 63; illustrations 
of mystical experience 67 , 
122, 134, 159; on advaita* 
bhakti 159 , 172, 173, 202; 
actions as flowers in God-wor« 
ship 202 ; on illumination 207 ; 
on nistraigunya 207 ; on 
god- vision 222 , 235 ; the 
greatest commentator on BG 
258; 269, 270,284, 286. 
Jnanekvari , quoted 64, 66, 67f» 
70, 71f, 72, 73, 258. 
jnanottara karma 135, 205f. 
jneya 244 ; in philosophical or 
mystical sense 244 ; transcen- 
ding all actuality 244 ; beyond 
good and bad 244* 

Jung (Psychological Typies) 204- 
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justice ( Plato ), supreme virtue 

211 . 

Kablr 62f, 136, 220, 230, 284, 
292- 

Keith 1 , A. B. 38, 87. 

Kailasa ( mountain ) 288. 

Kaiser ( William II, German ) 
128. 

kaivalya 4, 30f. 

Kala, in spiritual life 238. 
kama (lust) 252f ; the chief 
enemy 25 2f ; without its con* 
quest spiritual life impossible 
252 ! its seats 252. 

Kant 7, 8 ; on sublime 8; critique 
of judgment 8 ; three critiques 
9 ; his opus postumutn 9 ; on 
God’s existence 59,125,132,136, 
162; antinomies 180; Categori- 
cal Imperative : similar to BG 
cat. imp. I99f; intellectual 
introvert 204, 233, 279 ; lack- 

• ing’ifl ' intuition 280 ; on sub- 
lime 281, 291f ; ' Copetnican 

: revolution in ‘ his posthumous 
work 293 ; three stages in 294; 

• his synthetic method 290 ; his 
; posthumous work 294, 295 ; 

duties as commands Of God 
1 295; and BG identical on 
duties 295; and theism 296 Ron 
1 i God 295j 296 Revolution of his - 
philosophy 296,’ 297. ■ ’ ' , 
Kapila l96.' ■ > ■■u . /: 

l^rniajidbdtrinh 30f: kSmya'Sl *• 
-^fi:9fpth'V Ni^zSch^l2'7 R in 
relatioh 'tb'' jhanh; ‘bhakti : and 

yoga 1 3 3 f ; " hakatria ! and 

ALC !rr>n::i’ U’rh'V t; r 1,' '■<') 

w 


niskama 193 , 194; see action 
and jnana; and sarhnyasa 193 ; 
superior to jnana 194; and 
jnana, coexistence of 195. 

karma-bhakti-jnana 147f. 

karmayoga 24, 32; Tilak 138; 
Katju 150, 194; its supre- 
macy in BG 1 96f ; five or six 
reasons for 196ff. 

karmayogins 50. 

Kama 274. 

karuna 116; compassion 213, 
247. 

Kasmirian Text of BG 91. 

Katha Up. 4,13, 14,15, 88,187, 
237, 250, 261 ; extraction of 
Atman 261 ; 262. 

Katju 147, 150 ; social teachings 
150. 

Kauravas 143, 160. 

Kelkar N. C. 124. 

kevalakumbhaka251; Yogatara- 
vali on 251,257; see kumbhaka. 

Khaggavisana-sutta ( P21i ) 269. 

Khandava-vana 631 

Khare 135n. 

kingdom, of God 167; of ends 
199. " 

knowledge ( Socrates ) - as virtue 
211 . 

krama,-mukti 180, 188. 

Krsna; Devaklpufra, 17f; in 
Rgveda* 17, 68; conception 
(Garbe) 79; man, man-god, god 
88; Garbe' on ,: 88; 8.9;' Yishii 90R 
his meditation on GandhaUil-' 
dana 10 1 f, 103, t’d4; 1 07* stbYy, 
adaptfed from, kible 7; 107 ; ahd 

4 Christ liOf;' a historical person 


INfiEX 0 :> ‘ 


112 ; worship 113, 143,161-; 
on naisk&rmya 215 , 237, 267, 
271, 274, 283* . , . 

krsnagati 34, 35. . . 

ksama ( forbearance ) 247.* 
ksetrariksetrajiia 45. ; 
kumbhaka 250 ; . see breath* 
control; its thousand varieties 
(Samkara) 251* « 

karma, simile of 221. . 
Kuruksetra 143* • . t \ . < 

Kusumakara 144. • 

kutastha 30, 46, 22P; sthitaprajila 
220 ; = iron anvil 220; .♦ . 4 , 
Labyrinth of modern interpreta* 
tions 75ff* 

lachrymation (Jbfhava' ) 6.5* , . i/ 
La Place 102. . , • ■{.-,■ 

Lassen 6,95, 106, 1 QSf. 

Law, universal, of duty 193 1 its 
specifications 198-199;, of 
nature 199 ; of reason 199,* 
Law of causation. 122 : seekar.* 
man. ,< ,• . . * 

Laws of nature = Will of iGadi 
Rajgopajachari 153\; its three 

kinds: m.BG karm^yogarl,96Jt,j: 

of body 196 ; of,, society 196 ; 
of universe 196. ; ,v - * <■ 

Leibnitz, 16^,, 166.,, - ; 
liberation -.30, s^c kaivalya ; ^de- 
pendent on spiritual develop- 
ment 34, 4j4 ? 5>2jfL : i:L : v < ; 
life, contemplative * ( Aristotle ) 
198,; .see jiSnayoga. * i; : 

Life Di'pjne , (Aurobindo ) 168. 
Lights pn Yoga: ,( Aurobindo ) 

# 169. 

111^54., ... * • 


limitations to activism 203ff. *■ ! " 
lifiga-iarira-168*- * ' ’ 

Lord, see God . * - : 

lordliness (isvarabhaVa ) 213/ 
Lorinser 6, 95, 106. * 
love; ’.divine 167 ; * of God, see 
under God. > ' !% 

Loyola, Ignatius, on breathing 
250. ' -i :: 

lust, see kama; 

Macnicol, Dr ; . 285. 

Madhusudana Sarasvati 91/ 
Madhva 4, 36, 43 f, 47f, 181, 186, 
217. • 

Mahabharata- 90: Narayaniya 96; 
historical or allegorical M 41 f; 
war 275 ; quoted 32, 97, 99./' 
Mahaparinibbana-Sutta (Puli-) 
-115. . ; - 

Maharastra-Saints 55. •• 
Mahasudassanarsutta ( Pali )1 16. 
mahat ( Samkhya ) ;24f. ; 
Mahayana 120. 

Mahomed 230. • 

Maid of Liberation 73. : 

Maitta, S. K, 165. 

Maitri Up. 257f, 260f. 
maitri 247. . 1 

man/ te tuple of God (Gandhi) 

Vwti , . . 

Manasa-sarovara 288. 

Mandhata ( mountain ) 288. 
Mansur 230. . 

Manu 96, 132. . . ■/. r 

marga'sTrsa 1J4^ 

Martineau 125, 129ff; springs .of 
.action' 129. ' 

Masterman ( Aurbbindo) 173; " 
Max Muller 32. 
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maya 43 ; Garbeon 78, 85f; con- 
ception 187, 188, God’s power 
242. 

maya-nadl (Jnanesvara) 56, 61f. 
mayl ( meditation ) 242. 
mean ( measure ) as chief virtue 
( Aristotle) 211. 

meditation, BG’s contribution to 
8; methods of 179, 225, 245ff; 
on non-entity 247 ; process 
253 ; incessant 254. 
Megasthenes 104, 112. 

Meru 97, 144. 

metaphysics 8; (Aurobindo) 163f; 
antinomies in 179f : sublime 
in 291f. 

Meteorology ( sublime in) 289f. 
Methods of God-attainment 225; 
ideological 225 ; moral 225f ; 
mystical 226 ; of meditation 
. 24 Off; farce 240f; ideological 
240f ; ten 240. 

Methora ( = Mathura ) 104. 
metta 116. 

Mill 125. 

mlmaimsa 79 ; purva and uttara 
81, 137f. 

munamsakas 50, 206. 
mind, its automatic purification 
201 ; withdrawn by sthita- 
prajna 220 ; not influenced by 
senses 220f ; sanctified in 
atman 251 ; see concentration. 
MIrabai 72, 233. 
mirror ( illustration ) 68, 252. 
miseries, leading to God 56. 
modern mystic, a (?) 273 ; his 
experience 273f. 

Modern Painters 293, 


monadology ( Leibnitz) 166. 
Monas Monadum ( Isvara) 166. 
monologue, post-ecstatic 263. 
Montgomery 275. 
moral duel in us (Gandhi) 143- 
Moralism 179, 193,209ff. 
morality, slave and master 
(Nietzsche) 128; sublime in 
293f. 

Moral Theism 93. 
moria ( destiny) 239. 
mrgendra 144. 
mudita 116, 247. 

Mukund Shastri 218f. 

Mundaka Up. 4, 13,15,16,17, 83, 
266. 

Munshi K. M. 147, 148. 
Muscular Type 149. 

Mussolini 275. 

mysterium tremendum 8, 283. 
mystical character of sthitaprajna 
221 . 

mystical experience 238. 

mystical faculty 57. 

mystical interpretation of BG. 

(Jnanesvara) 55-74. 
mystical method ( meditation ) 
248f ; physical element in 
248 ff ; psycho-ethical element 
248, 251ff ; devotional element 
248, 254f ; divine grace 248, 
254f. 

mysticism, emotions in 65f ; 
unison of devotee and God 67; 
identity of devoteeand God 70; 
only way of dogma-reconcili- 
ation 191; vision of unity 21 8f; 
vision of self 258. 

Mysticism in Maharastra 231, 


312 


INDEX 


naiskarmya 5, 7, 44, 50f, 215f. 
Naiskarmyasiddhi 216. 
Nanaghai a (Inscription) 104,112. 
Nanak 136. 

Narada ( sees Narayana ) 57, 98, 
99, 100 ; his journey to ^veta- 
dvipa 108, 110. 

Narayana 96 ; Narada sees him 
97, 98ff. 

Narayanlya 5, 95f ; dbarma 95f, 

101 . * 

nasikagra ( drsti ) 251 ; its mean- 
ing 251. 

nature of self 48f. 

nectar, spiritual 201 ; see amrta. 

Nehru, J. intuitive extrovert 204; 

his practice of sirsasana 249. 
Nichomachean Ethics 247. 
midanas (Buddhist ) 119. 
Nietzsche 125, 126; on Christian 
ethics 128 ; ethico-political 
theory 129 ; superman 125 ; 
soul 129; 215. 

Niiakantha 52. 

Nimbargi, Saint of 261. 
Nimbarka 181. 
nirguna and saguna 181. 

Nirukta 176. 

mirvana 119f ; predicateless being 
120; is annihilation 120: in 
BG121 ; highest bliss 224 ; in 
BG 227. 

mirveda ( santarasa ) 266; see 
disgust . 

niskama karma 206. 
mistraigunya 7, 79, 215, 21 6f; 

possible in two ways 218. 
nitya-sattvastha 218. 
mitya-yuktatva 254. 


non-attachment ( anasakti ) 213. 
not-being ( asat) 47f : see asaf . 
Novalis 172. 

NrsimhatapanTya 38, 79, 86, 87, 

88 . 

numen ( Otto) 155. 
numenism ( Otto ) 6, 77, 155ff. 
numinous ( Otto) 8, 156; feelings 
attendant upon 155 ; psycholo- 
gical aspect 155. 

Nyayasutras 36. 

occult powers 57, 58 ; science 
(Aurobindo) 169. 

Ocean, Simile of ( sthitaprajna ) 

221 . 

Oldenberg 78 ; his twelve-chapter 
theory 78 , 83, 84, 90. 

Om ( syllable ) 20. 

Omkara 144, see Om. 

One God, one World, one Huma- 
nity 136. 

Opus postumum ( Kant ) 294. 
order (in universe) 60; of God 60. 
Otto, R, 5 ; Idea of Holy 8, 77, 
78, 79, 92 ; his theory 92f ; his 
four fundamental points 93 ; 
numenistic interpretation of 
BG 94; numenism 155ff , 160, 
282. 

Overmind ( Aurobindo ) 164# 
Pain and Bliss in God-vision 
273. 

Pancaratra 133 ; system 109. 
Pancasikha 228; “last of the 
Romans ” 228. 
pancasila 175. 

Pandavas 143, 160, 274. 

Panini 104f, 112f; on nirvata and 
nirvana 119 ; on udapana 218. 
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pantheistic theory 89. 
para (its meaning) 253; God 
above rasa 253; God enemy of 
rasa 253. 
para bhakti 101. 

Paradiso ( Dante ) 237. 
paralogisms 180. 
paramagati 4 ; see aksara 
purusa. 

Paramartha-sopana 22. 
paramatman = purusottama q, v. 
47. 

paresis ( bhava ) 65. 
paricarya ( service) 213, 215. 
Parthia ( = iwetadvlpa ? ) 109. 
passion, see karaa ; its sorites 
252. 

passivity vs. activity 182f. 
Patanjala Yoga 137, see next. 
Patanjali 21, 69,93, 115, 116, 196; 
on Bhavana 247, 249; asana 
defined 249; see Yogasutra; 
254, 257, 259, 264. 

Pathway to God 212, 231. 
Patmore ( incarnation ) 175. 
Paul, St 106 ; on virtues 211. 
peace ( santi) 213; god- vision, 
equanimous 265 ; metatropic 
265 ; ultimate 265 ; not leading 
to joy 265 ;„apex of joy 265. 
peace and : joy (bhavas) 65. 
fceras ( Anaximander ) 292. 
Perennial Philosophy 149. 
perfection (gradual and graduated 
in Jnanesvara ), 72. - 
perfectionism (Greek) 1 3 Of* - 
perils, warded off by God-vision 
research- of, God 225, 


permanence ( in spiritual expert 
ence ) 233f. 

personal and impersonal (anti- 
nomy) 180, 181f. 

Personality of God ( Kant ) 296. 
perspiration (bhava) 65. 
pessimism 119f, 122; Schopen- 
hauer 127. 

Phalgu (river) 237. 

Philemon 106. 

philosopher, weeping and laugh- 
ing 127. 

photic experience of God 272* 
Physical Science ( Aurobindo ) 
168f. 

physiological element in medita* 
tion 249f. 
pitryana 33. 

Plato 56 ; Sun in the world ol 
Ideas, 184 ; on chief virtue 
211; ideas 241; Republic 271. 
postures, see asana. 
power and wisdom, ideals, of, as- 
one 296. 

Power Divine 167. 
practice ( abhyasa) in spiritual 
life 238. 

Prahlada 100. 

prajavada 91. ,, Ifl 

prajna 115. 
prajnavada 91. 

prakrti 4, 25, 27, 183,; its acti- 
vity 184 ; para and apara 187*^ 
nature 203; riding, over - us 
203 ; Samkhya 228. :: * t t 

Ipramadas ( moral ’ aberrations *)< 
61, ‘ 
prana and apa;na 25L ; stopping^ 
altogether 25 lC - , M 
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pranayama, 250f; see breath - 
control. 

prapanna ( -prapitsu ) 103. 
prapatti-bhakti 93. 
prapattism 84. 
pravesa 52, 53 54. 
prayers (quietly murmured) 108. 
predestination 93, 160f. 
predetermination 157. 
problem of God 225fF. 
Prolegomena to Ethics ( Green ) 
130. 

proofs ( intellectual ) of God 295 ; 
ontological 295; physico-tbeolo- 
gical 295 ; moral 295 ; negative 
294 ; positive 295. 
Protestantism ( Calvin ) 145. 
Psyche (Ahrobindo) 164; not 
relevant 165. 

Psycho-analysis ( Freud) 252. 
psycho-epistemology 8. 
psycho-ethical element in medi- 
tation 25 Iff. 

psychological types (Jung) 204 ; 
eight 204. 

psychology ( Aurobindo ) 163f ; 
of horror, f BG as 155 ; of 
religion, sublime' in 292f. 
puppet-show (universe) fafill 152. 
Purapd^radaga 136, 262. 
purification ( sublime \ s 2p3.' 
piirity ( sauca ) 213, 246 i . 
puiuf^ *25 ; SamkhySI'^fY ksara 
and aksara 30, # * 45, 240 ; 
uttama, se6 ] ptirusotf^ma 227f ; 
one or many 2281 { [' , ‘ 

purusavisesa, . pri'iriui inter 
pares 229 \ in ypgri 22/. . 

pht^tk,skf ri%W;22l7,228. 


Purusa-sukta 16. 
purusottama 160; meditation om 
240. 

Puskara (lake) 102. v v 
Pythagoras 211; harmony as* 
chief principle 211. 
Radhakrishnan QZ> 122, 147, 153r 
every oneas^avatara 153 , 160, 
170, 174, 223 ;- on Brahma- 
samsparsa 224. 

Rajayoga 73. r * , 
Rajgopalacarit C. 147, 152f. 

Raj wade, V. K. 145. 

Ramadasa 34f, 136, 235. 
Ramanuja 4, 36, 43 f, 45, 46, 50, 
51, 52, 54/ 68 ; school 103, 


136, 181, 230. 

rasa . ( taste, essence, bliss ), 
meditation 242; flavour 253 ; 

1 God above 253; God enemy of 
253 ; sub-conscious flavour^ 
253; latent in mind 253. 
rational and irrational, ( in Holy ) 
155. * 


Ravi ( meditation ) 241- 
rddhis 74. ’Y /‘ . , . 
Realisation ( mystical/ 57,; and 
; imtiatrdn : \ : its srip^iqtity 

(Tilak ) J37 ; qf f atm^n 229R- 
’ physiological elemen/in 249f * 

‘ “highest arid "deyofion, highest. 

, 267 .,,. 

Reality', asyMptotic* appfQXirna- 
tion to 5; absplutistlh 43,44 - 
personalistic % 43/4 5 5f'; * ultimate 
5 8 ; its mystical nature 1 90f ; 
“ absolute, depositing actions in' 
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.reality and unreality (Aurobindo) 
180, 186ff. 

reason ( Samkhya ) 24. 
rebirth ( Nietzsche ) 129. 
reconciliation of contradictions 
in God 261f, 

Republic (Plato ) 56* 
Resurrection 170; Christian 170 ; 
Aurobindite 170 ; real meaning, 
Radhakrishnan 174. 

Rgveda 18, 33, 289f. 

Rhys Davids ( Mrs.) 119, 120. . 
■ritualism 82, 83. 

Roosevelt 235. 

Rsi ( Yaska on ) 176. 

Ruskin 293. 

^abdapramanya 61f. 

< Saccidananda ( Aurobindo ) 164f. 
"Sacrifice ( = hirhsa ) 98 , 194f ; 
divine nature of 201 f ; its triple 
function 200 ; as income-tax 
202; based on omnipotent deity 
203 , 213; process 252f. 
-sadharmya 52* 
sadyomukti 189. 

Sage (Indian) 219, see sthita^ 
prajna ; Stoic 219 ; Epicurean 
219. 

-saint, ideal 145f ; and Brahman 
identification of 224; Jnane- 
svara on 270f. 

-samadhi 115 ; see concentration, 
meditation, 
samajadharana 137. 

“Samant, Mr. 246. 

-samata (equanimity) 213; see 
next. 

ssamatvam ( equanimity ) 243 ; 
see preceding. 


Samaveda 144 ; and BG 20. 
^amkara ( God) a pilgrim 72. 
S^amkara ( Acarya ) 4, 43f, 44f, 
52. 56 ; maya 61f ; his life mi- 
ssion 136 ; 148, 181, 186; on 
jnana-karma-samuccaya 206 ; 
217, 230, 245; on thousand 
varieties of kumbhaka 251, 
258, 269 ; on anubhuti 280. 
^amkara and Tilak 135f; on 
jnana and karma 207* 
Samkarsana 103, 104. 
samkhya ( reason ) 24*' 

Samkhya (sesvara) 93, 193, 
194; God in 227f, 229 : and 
yoga 226. 

Samkhya-karikas 29, 30, 228. 
Samkhya-yoga 4 ; related with 
BG 23ff, 77,93. 
samnyasa 140, 193, 194 
samnyasamarga ( Schopenhauer ) 
127. 

sanctification (sublime) 293. 
santarasa ( nirveda ) 266. 
santi (peace ) 213, 214. 
sarvabhutahita 137. 

S ' ataslohi 44f. 

satham prati sathyam ( Tilak ) 
132. 

satham prati satyam (Gandhi) 13 2. 
satya and ahimsa ( Gandhi) 141 ; 
as the obverse and reverse of a 
coin 141. 

sauca ( purity ) 213, 246. 
sauryam ( bravery ) 246. 
sayujyata 52. 

Scandinavian mythology 15. 
Schopenhauer 125, 126, 127, 128; 
on Upanisads 128. 
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Schrader ( F. Otto ) 78 , 91 ; his 
theory 9 If. 

search of God, perils in 237f. 
self, nature of 43f ; Greek 130; 
conception 180; mystic vision 
of 258. 

self-consciousness, human 192 ; 
divine 192 ; as pivot of reality 
224. 

self-control ( atmavinigraha ) 
213, 246. 

self-less action, see niskama 
karma 206. 

self-realisation (Divatia) 151; 
impossible without psycho- 
ethical element 251 ; critique 
of 279. 

self-sacrifice (Aurobindo) 172. 
self-surrender ( Gandhi ) 141 ; 

Aurobindo 172, 173. 
self-vision, see God-vision, 
senses ( as fires ) receive sense 
objects 251 ; sacrificed in 
self-control 251f ; control of 
253. 

sense-objects to be sacrificed in 
senses 251. 

sensual, flavour of ( rasa ) 253, 
sensuality, see Kama, 
service ( paricarya ) 213* 
service, social, unnecessary 
( Aurobindo ) 172. 
sex, see Kama. 

Shakespeare ( Richard III) 142. 
Santikunja ( Banaras ) 246. 

Shiva ji 235. 

1 Siddhi ' 169. 
siddhis 74 ; yogic 167. 

Sidgwick 125, 131f; equity 211. 


sight (in Yoga) 251; nasikagrau 
251. 

^iriasumara Cakra 290. 

sinlessness 266f ; reciprocal cau- 
sation in 267. 

sinners, unrepentent 234; repen- 
tent 236. 

sins, burnt by god-vision 266f . 

S'ivagita 102. 

^ruti 115 

Socrates 211 ; on happiness 223*. 
233. 

social characteristics of r.thita- 
prajna 22 If* 

social equality, due to God-vision 1 
269. 

Society of Saints 269, 

* Song Celestial * ( Arnold ) 141*. 

soul (individual), thesis about. 
49, 50; its destiny ( antinomy 
about ) 180, 1880. 

Sourasenoi 104. 

Spencer 125, 13 Iff ; relative and* 
absolute ethics 131f; unknow- 
able 244. 

sphurana ( prakrti ) 184. 

Spinoza 25 ; on death 63 , 125 ^ 
the God-intoxicated man 172;, 
central virtue 211. 

Spirit (Aurobindo ) 164; ascent 
of matter into 170 ; all perva- 
sive (Kant) 296; see God;, 
philosophy of, in BG synthe- 
tises moral, sublime and divine 
297, 

spiritual evolution 151. 

spiritual life, place of atmajna 
in237f» 238; no “ five-year 
plan” in 238; covered with 
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lust 252; possible through 
intuition 280. 

-spiritual path 238. 

spiritual principle (Green) 130; 

in man 130; in nature 130. 
spiritual realisation 248 ; impos- 
sible without psycho-ethical 
element 251. 

spiritual victory 73 f; in four 
stages 73. 

stability ( sthairya ) 247. 

Stoics 146; their sage 219.* 
sthairya ( stability ) 247. 
sthayibhava ( santarasa ) 266 ; 
nirveda 266.' 

stbitaprajha 219f, as kutastha 
220; characteristics '220ff. 
subject-object relation 58.' 
sublime ( conception ) 3; philo- 
sophy of 8; mathematical and 
dynamical -8; higher than teleo- 
logy 8; Kant 281; synthesis of 
beautiful and teleological 281 ;' 
a category, sui generis 223 ; 
in metaphysics ,291 ; mathe- 
matical and dynamical aspects 
' ( Kant ) 292. 
sublime and divine 279. 
sublime experience, intensity and 
extensity of 292. 

sublime in BG 280 ; in Western 
thought 281 f; in Indian spiri- 
tual literature 283f ; in mora- 
lity 9, 291. 
sublime in Nature 9. 
sublime in psychology of religion 
291. 

sublime in the world of nature 
287f. 


sublime vision of God 257ff. 
sublimity in poetry, art and spi- 
ritual experience 282 ; see 

sublime. 

substance (Aristotle) 243. 
fiuklagati 34, 35. 
summuM bonum 9, Kant 294, 
295. 

Sun ( absolute reality ) 56f : 62 
see cit-surya ; physical and 
spiritual 57 ; in the world of 
ideas 184; C = Ravi) 242; form 
of God 261. , 

sun and moon, divine eyes 272. 
Supermim (Nietzsche) 128, 167, 
215; Aurobindo 163, 167. 
Supermind (Aurobindo) 164, 
167; 

super-moralism 7, 79, 179, 193, 
21 5£F. 

superseHsuoustiess ( pratyaksa ) 
232. 

Supreme Being ( Kant ) 296. 

Suresvara 50* 51, 216. ’* 

surrender ( to God ) 66f ; = iden- 
tification 67 ; sarana-gamana 
255. 

sutra ( defined ) : 36. • 

Sutra ( meditation ) 241 '; in tb , 
upasana 241. 
svabhava 183. 
svarajya 74. 

Juvetadvipa 97, 98, 108, 109. 
S'vetasvatara 13, 2058,21, 38, 87. 
Tajjalan. ( upanisadic ) 243 ; 

solves the world-riddle 268. 
Taj-mahal 282. 

Taittir'iya Up. 214, 242, 263. 
teacher ( spiritual ) 237#- 
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tejas ( valour') 213, 214. 

Telang D. K. 246. 

Telang K. T. 32- 
teleology ( Kant ), 8, 281. 
temperamental difference 203. 
Tevijiasutta (Pali) 116. 
theism, in BG 79, 80; and 
moralism ( Garbe on ) 79. 
theistic theory 89. 

Theological Science (Aurobindo) 
169f. 

theonomy 209. 
theophany ( Otto ) 161. 
theo-polity ( ^amkara) 136. 
theoretism 198. 

iheoria (Aristotle) 125, 126, 
192, 198; its various senses, 
198; similar implications of 
jnana 198. 
iheos 30. 

Theosophists 247. 

Theosophy ( Esoteric School) 246, 
247; see Besant,* Mrs. Annie. 
Thessalonians 106. 

Thomas ( Apostle) 109. 

' Three Fires* 119f. 

4 Three Paths’ (Besant) 147. 
throne of spiritual experience 74. 
Thucydides 142. 

Tilak 6; on co-authorship of BG 
and Brahmasutra 32, 50f, 77, 
122, 123.; on European mora- 
lists I24ff, 171, 172; on jnana- 
karma-samuccaya 206 ; on 
lokasamgraha 207, 250 ; on 
usas 289. 

time factor, in spiritual life 238 ; 

no * five-year ’ plan 238. 

Titan 167. 


tortoise, see kurma. 
transcendence of action j>0f ; of 
God 244. 

transcendent and immanent 180, 
184ff. 

transcendo-immanence 185, 186* 
tremor ( bhava ) 65. 
trichotomy ( not the Gita way ) 
150. 

tridosa ( Indian medicine ) 29. 
trigunas 4, 28. 

Trita 17, 98, 99. 

Triune Path (Belvalkar) 149, 
150. 

Triune Unity (Belvalkar) 150. 
truth and non-violence (Gandhi) 
211 . 

Tryambakesvara 11.* 

Tukarama 136; on god-vision 
222, .262; on true bhakti 267, 
269. 

Tulasldasa 230, 248, 284, 285. 
udapana ( a well ) 218. 

Underhill, Miss 175 ; on avatara 
175. 

unison, doctrine, in JnanesVara 
56, 66f ; of devotee and God 
66f; devotional and mystical 
69. 

universe, wheel of 197 ; laws of 
197. 

Unknowable ( Spencer ) 244. 
upadrasta 78, 86. 
upamsujapa 108. 

Upanisadas 4 ; their relation to 
BG 13 £F, 35, 77 ; ananda, see 
beatificism ; on beatificism 
223 ; on nature of God 226 ; 
vision of god 226 ; BG as the 
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faint replica of the doctrines of 
226 ; on the experience of 
Atman 259ff; on Atman-vision 
260ff. 

upasana, saguna and avyakta 
225f, 230. 

upeksa 116, 247. 

Usas 289, 290. 

Utilitarianism 125- 

uttama-purusa 30, 46. 

uttarayana 33, 34. 

Vaikuntha 52. 

Vainateya 144. 

Vaisvanara (meditation) 241. 

Vallabha 4, 43f, 5 If, 52, 53, 54, 
181, 217. 

valour ( tejas ) 213. 

Vamana 250. 

Vasudeva ( Krsna ) 95, 102, see 
Krsna; 104; vibhuti 144, 
153,' 291. 

Vasu Uparicara 97, 98f, 99, his 
vision of god 99. 

Vedanta 4, 23; as culmination of 
Indian thought 28f, 50, 79; 
and liberation 52f. 

V edantaparibhasa 220. 

Vedantasutras 36 ; see Brahma- 
sutras. 

Vedantists 50. 

Vedas 82. 

vibhutis 79 ; avataras 144 : yoga 
93, 94. 

victory, spiritual 56. 

videha-mukti 188 . 

vidya and avidya ( Tilak ) 135. 

Vindhya 288. 

Vinoba, see Bhave, Vinoba. 

Virgin Mary 107. 


virtues, classification 209f •; cen- 
tral 210 ; centralised in God- 
vision 212; Platonic 212; a- 
necklace of twelve 212ff ;; 
meditation on 246; their stabi- 
lisation in mind 247 ; medita- 
tion on ( Buddhist ) 247 ;. 

ethical, their practice 248. 
Vision, of Future 274; of God. 
225. 

Visnu 102 ; see Krsna. 

Visvarupa 4, 6, 99, 102, 157 ; 
darsana 8, 93, 283 ; see' 
cosmic vision. 

Vivasvan 96. 
volcanoes 288. 

Vyasa 32, 142. 
vyuhas 103. 

Weber 6, 95, 106ff, 108, 110. 
will, holy or divinejl27 ; Schopen- 
hauer 127; divine 157, 161,. 
162. 

Will of God (=Laws of Nature^ 
153 ; see divine determinism. 
Winternitz 78, 84, 89. 
wisdom, divine 167. 

Wodehouse E. A. 209, 246. 

Word ( = flesh) in gnosticism 
166, 230. 

Wordsworth 285. 
world as conflagration 63 ; as- 
mayanadl 61f ; as will and idea. 

( Schopenhauer) 127. 
world-riddle, solution of 268. 

World War 275. 
worship, see bhakti. 
s* ( Huxley ) 244. 

Yadwadkar Y. V. 139. 
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Yajna (defence of) 81, 196; see 
sacrifice ; universal in nature 
200 ; its social and spiritual 
value 200 : various kinds 200, 
213, 214. 

Yamuna 288. 

Yaska 175f. 

Yoga 4, 6 ; in fjvetasvatara 20ff ; 
karmasu kausalam 24, 30, 79; 
sesvara 93 ; Tilak 137, 193, 
194 ; its various meanings 
194f, 226; God in 229f; as 


half-way house between 
Samkhya and Vedanta 2291 
definition of God in 229 ; 
highest, impossible without 
nirveda 266. 
yogabhumikas 74. 
yoga-ksema 82. 

Yogasutra (s ) 31, 69, 115, 249; 

on asana 249, 254, 257. 
Yogataravali 257. 
yogin, as activist 20ff. 

Zoroaster 241. 
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